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THE SURVIVAL OF HALLĀJ 


VIII 


MODALITIES OF THE HALLĀJIAN 
SURVIVAL 


I. GENERAL MODALITIES OF THE SURVIVAL 


a. Transmission of the Isnàds 


The execution on 24 Qa'da 309/March 26, 922 in Baghdad had a pro- 
. found effect on people's consciences. It had taken place before ‘‘a crowd, 
a countless number" (Zanji); “there was no one in Baghdad who was not 
present at his execution” (A. Y. Oazwīnī); “an ominous day” (Mas'ūdī: 
using the Qur’anic phrase from 83:5: yawm 'azim: which, among the 
Nusayrīs, is personified by Salsal); “it was said that there was no one 
who witnessed the execution who was not overtaken by calamity 
(usiba)" (Ibn Fadlallàh Umarī). 

As the tragic conclusion of a resounding preaching, followed by a long 
imprisonment, it immediately gave rise to eschatological forebodings, 
directed dreams (istikārāt) and apparitions, identifying Hallāj with the 
awaited Mahdi, obstinately hoping for an impending temporal triumph 
by this executed man. This is the way I believe we must interpret the 
threat of a riot referred to by a Süfi source (Akhbar, end of no. 1) after the 
first blow from the executioner: "there were rumblings of riot, some of 
his disciples set fire (to some shops)." And it was in this way particularly 
that the Hallājīya group that rebelled in Talaqan reacted from afar upon 
learning of his execution, in which they refused to believe (his head had 
to be sent there [to convince them ]). 

Many spectators connected this execution with the preaching in which 
Hallāj had offered himself up to suffer and die, struck down by Muslim 
law; among his last acts and last words they sought confirmation and 
fulfillment of what he had taught. The words about Constantinople that 
Zanji (an enemy) ironically attributes to him already refer to the Mahdi. 
Before his gibbet, Oannād is reminded ofa verse in which Hallāj had told 
him his vow of attaining at any cost "the highest destiny." A closer 
friend, Shibli, was assumed, before 360, to have shouted at the executed 
man the Qur’anic curse of the people of Sodom against Lot: “have we 
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not forbidden you to receive any guest?” (i.e., ‘‘to succumb to the inspi- 
ration which revealed to you the Divine Presence in yourself”); as early 
as 370, one adds that to Shibli, who was asking “what therefore is 
Süfism?" Hallāj, when dying, was supposed to have replied: “you see its 
beginning here" (Khargüshi; Ibn Baküya). 

Much earlier, isolated witnesses had affirmed certain things as fact: his 
face had not turned pale; his cries "O Only One, Only One”; or even 
"hasb al-wajid,” or "ilahya idhā tatawaddad"; precise details challenged 
almost immediately, moreover, by others. 

Some Hallājians were immediately crystallized in their certainty: 
Shākir, who, before getting himself killed (in 311: voluntarily, it seems) 
for Hallāj, was able to **publish his public discourses” (akhraja kalāmahu 
li'l-nās). He was indeed the Mahdi, the prophesized saint who would re- 
turn as intercessor, for by his death he accomplished the idea that he had 
preached of a spiritual mahdism, suffering and victimal, destined to per- 
fect the Islam of Muhammad by a consummation in divine love, by a 
compassion for the Community forced into martyrdom by obedience to 
Islamic Law. This is what Fāris was to repeat after Shākir, and this is 
what emerges from the Akhbar, the core of which is very early. 

The condemnation and execution of Hallāj were not punishments, but 
acts of grace and blessing; this is what many people began to think, 
quietly, until in Sha bán 437/February 1045, 122 years later, on the day of 
his elevation to the vizirate, a Shāfi'ite canonist, a shāhid of the court, Ibn 
al-Muslima, declared publicly:! “this is a blessed site” (makan mubārak), 
stopping to make two short prostrations on the knoll where Hallāj, exe- 
cuted, had been exposed on the gibbet (maslib). 

Most did not dare say it, let alone write it: for example, Harawi Ansārī 
noted, “I do not mean that his form of death was a grace” (this would be 
contradictory), yet venerated him as a saint. What was involved was a 
secret, the very secret of Süfism (say the Sālimīya), to be transmitted 
only to trustworthy friends, gulūb al-ahrar; Murta'ish had observed it: 
through a kind of initiation. As long as the legal condemnation remained 
unrepealed. Shibli [transmitted] thus (to Nasrābādhī, afterwards to 
Husrī, founder of the Zawzanī ribāt) in Baghdad, Ibn Khafif in Shiraz (to 
the Kāzerūnīya), Ibn al-Haddād (to AB Oaffāl); not without speaking of 
it previously to certain amīrs, such as AH M-b-Ibrāhīm Simjür (d. 377), 
the friend of Qaffal and probably the patron of Faris in Khurasan and 
Mawaralnahr, and such as M-b-'Abbās Dhuhli (d. 378), nobleman of 
Herat, and patron of Shiblī. 


! Form of honorable amends for the shuhtid of 309. 
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The preachers (wu az) of the dhikr sessions in the Süfi ribats were im- 
mediately able to make use of Hallāj’s punishment in these gatherings as 
something conducive to arousing them to ecstasy; it was a tale that was 
much more moving than the rosaries of fulgurating sentences by Bis- 
tāmī, which were disconnected and static, being peddled by Abū Mūsā 
Dabīlī. Hence, the connected and dramatic accounts of the martyrdom of 
Hallāj: the one by Razzāz, adopted and circulated by AB Ibn Shādhān 
Bajali, and the one that Ibn Bākūyā (and the Akhbar) introduce as being 
by Shibli. A kind of literary glory tinges the horrible execution: Ibn 
Abil-Khayr says that the gibbet of Hallaj is reserved for heroes; Bagli 
will say: the secret of the (royal) tiara with which the one condemned to 
death is adorned. Finally, in the initiation rite kept in use by the military 
order of the Bektashis, the cell in which the novice must prostrate him- 
self in offering up his life is called “dar-e Mansür" (= the gibbet of Hallāj). 

The slow growth, up to the full flowering, of this collective belief in 
the sanctity of Hallāj, in the efficacy of his intervention, hic et nunc, as a 
witness (shāhid) close to God, on behalf of the Community for which he 
had died, and one of whose spiritual pillars (abdāl, budalā”) he had been, is 
conveyed, in the Sunnite milieu, by isnāds, or chains of transmission, giv- 
ing the names of traditionists who were convinced enough to dare, at the 
risk of their liberty or their life, to transmit, from responsible rawis, an 
account concerning Hallaj. The geographical and chronological propaga- 
tion of these chains permits us to locate exactly the resonating lines ofthe 
Hallājian teaching in the Muslim universe. 


1. The Eight Basic Testimonial Chains 


The first chain, the one for which the transmitters ran a minimum of 
risks, was that of the juridical fatwa in which Ibn Surayj (d. 306), prior to 
the trial of 301/913, rendered tawaqquf, declared the shart court (of the 
gādī) incompetent to judge in matters of Hallajian mysticism, for grace 
(and sanctity) transcends the Law. This chain coincides with the isnad, 
among Shāfi'ites in Baghdad,? in Cairo and in Khurasan,? of the special 
fatwās of Ibn Surayj (mas'ala surayjtya, etc.) via Ibn al-Haddad (d. 344), 
AB Qaffal (d. 365), AT Tabari (d. around 450), A Ishaq Shirazi up to 
M-b-Mubārak-b-Khall (d. 552). Ghazālī, Damīrī, and Khafaji were in 
this chain. 

The second was that of the tafsīr (commentary on the Qur'an) by Ibn 
‘Ata’ (d. 309) containing Hallājian sentences hidden behind the simple 


2 [n the Wagf Da'laj. 
3 [n Nishapur, in the Wagf Khaffāfi (as far back as the mufti Thagafī). 
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first name ‘‘al-Husayn’”’; transmitted, without too many risks, via An- 
mati and M-b-Abi Mūsā ‘Isa Hāshimī (d. 351) to Sulami (d. 412), the 
rawis of his ta'rīkh: AF Ushshārī and Isma'il Hiri (d. 430), and to several 
Khurasanian rawis of his tafsīr, including AB ibn Abi Khalaf (d. 487), M 
ibn Abi Nasr Tālagānī (d. 466),4 Wajih Shahhāmī (d. 541) (M), Tahir 
Maqdisi (d. 576) and Baglī (d. 606), a Shirazian, ‘Uthman-b-M 
Shahrazüri and Abū Nasr ibn al-Shīrāzī. 

The third was that of the Salimiya mutakallimūn (scholastics) of Basra, 
AN Sarrāj (d. 377), Ibn Jahdam (d. 414, Mecca), Ibn Bīshrān (d. 430, 
Baghdad), who canonized Hallāj by name for dogmatic reasons (tajallī), 
which were branded afterwards as heresy as much from the Ash'arite as 
from the Hanbalite point of view, which finally broke off this chain. It 
appears to go back to the founder, Ibn Sālim (d. a nonagenarian in 356), 
via such sermonizers as AB-b-Shādān Bajalī (d. 376) and Amir Mansür 
Dhuhli (d. 402), and as 'Umar-b-Rufayl Jarjarà'i and Ma'rūf Zinjani. It 
reached as many via the Bahja of Ibn Jahdam as via the Luma‘ of AN Sar- 
raj in important Hanbalite circles: the B. Manda of Isfahan, Sa'īd "Ayyārš 
(d. 457) and A Kūfānī (d. 464), Abü'l-Waqt (d. 554) and Karima Di- 
mishgīya (d. 641), rawi of the Luma‘, Azaji (d. 444), Zawzani (d. 451) and 
AJ Sarraj, rawi of Ibn Jahdam (Azaji transmitted the Bahja to M ibn al- 
Batti [d. 564] via A-b-"AO-b-Yf). 

The fourth chain was that of a growing minority of Ash'arite mutakal- 
limūn who canonized Hallāj after Ibn Khafif (d. a centenarian in 371 at 
Shiraz); the isnad goes from Ibn Ghalib Daylami and Ibn Bākūyā (d. 428) 
to Qushayri (d. 465) and Fārmadhī (d. 477); master of Ghazālī (d. 505), 
Salman Ansari (d. 512), Diya’ D ‘Umar Rāzī and his son, the great Fakhr 
D. Rāzī (d. 606). Ibn Khafif is at the beginning of the isnād of the Risāla of 
Qushayri and of the Ihya’ of Ghazali® (AB-b-'Arabī Ishbilī, d. 543). 

A fifth, a congregationist, chain also starts with Ibn Khafīf, namely: 
via Hy Akkār and Ibrāhīm-b-Shahryār, founder of the Kāzerūnīya, and 
the family of Ibn Sālbih (d. 473), coming from Bayda to Shiraz, it reaches 
R. Bagli, the passionate commentator on the Hallājian corpus of work 
(d. 609), the Baydāwīya and Balyānīya, joins both the gāri” Shams Jazarī 
(d. 833) and Abū'l-Futūh Tàwüsi (d. 871), from whence derive all the 
congregationist Hallājian affiliations, those of the Hijaz with ‘Ujaymi (d. 
1113), of Hadramut with the B. ‘Aydariis and Zabidi, of the Maghrib 
with "Ayyāshī (d. 1091), and up to Sanüsi (d. 1274). 


* Who went to teach in Syria. 5 Lisān al-mīzān III, 30. 


$ Thya’ in the West: Ibn Hirzahim, Abū Madyan, Ibn Sid Bono, Shadhili; Risāla in the 
East: Isma‘il Jabartī (d. 806), Ibn al-Jazari (d. 833), Abū Makhrama (gasīda) 
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From Ibn Bākūyā comes the chain of transmission for the ijaza au- 
thorizing the dictation of his monograph on Hallāj, the only one accepted 
beyond question in Sunnite circles: this ísnad, via Mas'üd Sijistānī (d. 
477), Tuyūrī (d. 500), Ibn Mugarrab Karkhi (d. 563), reaches the Hanbal- 
ites of Damascus through ‘Umar-b-‘Ali-b-K hadir Zubayri (d. 575) and 
*Alī-b-Hy ibn al-Mugayir (d. 643). 

Another, more complete, biography of Hallàj, inserted by Khatib 
Baghdadi (d. 463) in his huge dictionary of the traditionists of Baghdad, 
no doubt because of his friendship with the Hallajian vizir, Ibn al- 
Muslima (d. 450), makes the Surayjian thesis party to the diffusion of this 
dictionary via ‘AR Oazzāz (d. 535), Sam'ānī (d. 562) (cf. Ibn ‘Asakir), 
Zayd Kindi (d. 614), Yfibn al-Mujawir (d. 690), and Mizzī (d. 742). The 
‘Abbasid Court thus seems to have been favorably disposed to the mem- 
ory of Hallāj, and the official historian Ibn al-Hamadhānī (d. 521) proves 
sympathetic. 

A sixth initiatory chain, which comes from Ibrāhīm Nasrābādhī (d. 
369), disciple and murid of Shibli, Hallāj's friend, reaches, via Ibn AbYl- 
Khayr (d. 440) and Harawī Ansari (d. 481), YfHamadhānī (d. 535), ‘Ab- 
basa Tūsī (d. 594), the great Persian poet Farid D ‘Attar (d. 589), author 
of a monumental (and triple) Hallajian epic; from ‘Attar, via Awhad 
Kirmānī, his disciples of India and Ghawth Hindi (d. 970), it spread 
throughout the whole of Indian Islam from Delhi to Bengal and to the 
Deccan; while from Yf Hamadhàni, via A Yesewī (d. 562), it transmitted 
its basic theme to Turkish mystical poetry. One can connect with Ibn 
Abi’l-Khayr the biography of Hallaj by Ibn al-Qassas Sharwānī (d. c. 
512), diffused by AT Silafī (d. 576) (M) [?] as far as the Maghrib: where a 
pupil of the Baghdadian Ash'arite Shāfi'ite sermonizer Shaydhala’ (d. 
494), Hy ibn Sukkara Saraqusti, who died a qadi of Murcia (in 512), an 
area of the ‘Abbasid khutba, may have been the origin of the veneration 
given to Hallaj by two famous Murcian mystics, Ibn "Arabi (d. 632) and 
Ibn Sab ‘in (d. 669). 

Finally, a seventh chain, and the most profoundly Hallājian, the most 
discontinuous, is the isndd of transmission of the Akhbar al-Hallaj, the 
work that gives his ecstatic prayers and preaching together with the 
account of his passion.? 

This isnad brings us into contact with a small circle of extremist Hallāj- 
ians who wanted to transmit his forbidden works and his outlawed 
teaching inside Sunnite circles at the risk of their lives. Also, this isndd 


7 Cf. also those of Tawhīdī, Suhrawardi, Ibn Sab'in. 
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was broken off (Shākir) and rejoined by genuine renewals on several 
occasions. It begins with the collection made by Shākir (d. 311), un- 
doubtedly executed for having dared to publish it; resumes with the ac- 
counts by Ibrāhīm-b-Fātik, blacklisted for same; continues with Faris 
Dinawari, taking refuge in Samarqand (d. c. 345), excommunicated post 
mortem for having republished them, and transmitted to Ab Wajīhī, A Hy 
Fārisī and AB Kalābādhī (d. 380, author of the Ta'arruf);? resumes with 
the Intisār (Hallajian apologia). Redacted by the well-known Hanbalite 
Ibn ‘Aqil (d. 513) in his youth, during the vizirate of Ibn al-Muslima, 
retracted forcibly in 465, this apologia is transmitted secretly by its au- 
thor to Ibn Marāhib (d. 583), leads to the blacklisting of Ibn al-Ghazzāl, 
who had intended to reissue it, but inspires the beautiful apologues of 
‘AQ Kilàni (d. 561), founder of the Qadiriya, survives in the Hanbalite 
circles of Damascus: the Shādhilīya order, Najm Rāzī, Kishi, Semnānī, 
and the Shuhüdiya (Sirhindi, Bidil) (Bayramiya, Sari Tchelebi)—a cen- 
tury later, and appears to be the textual basis for the manuscripts of the 
fragmentary collection that we have published as Akhbar al-Hallāj. 

An eighth isnād, independent, not attacked, because it is merely anec- 
dotal, derives from Oannād (d. c. 325), and from his ‘‘Hallajian ac- 
counts," whose literary merit was recognized by several rawis, such as 
the Mu'tazilite gādī Jurjani (d. 366), the muhaddiths Urmawi (d. 433) and 
Ibrahim Habbāl (d. 482), but which shows only an external and episodic 
sympathy towards Hallaj. 

The centers of dissemination of these eight isnāds were Baghdad (1st, 
2nd, 5th c, 7th, 8th), Nishapur (5th b, 6th), Basra (3rd) and Shiraz (4th, 
5th a). Wiped out in Basra (in 326), persecuted in Baghdad (especially 
from 334 to 393), the Hallajians were not only tolerated in Khurasan, but 
were actually supported in Transoxiana, where they took part in the 
Muslim apostolate on the Turkish and Indian frontiers. Their center in 
Shiraz died out in the eleventh century (Hijra) when Shi'ism became the 
official religion of Persia. There were secondary Hallajian centers in Kur- 
distan (whence the Hallajism of the Yazidis), in the Hijaz (with Ibn 
Jahdam, Ibn Mugarrab, under Abū Numayy, with Nahrawālī, Shinnāwī 
and Dajjānī), in Yemen, in Jerusalem and Damascus (Ibn Ghànim Maq- 
disi, Ibn Tūlūn), in Cairo (Ibn al-Haddad, Shams Ikī, Shams Hanafi, 
Ghamri Wāsitī).? 


8 Retraction by Nasrabadhi; retraction by Ibn ‘Aqil. 

? The ninth artisan and military chain: Futuwwa: hadith al-lugma; Khalaj after Ibn Kundaj 
up to Ibn Mahlabin Madhkūr. [The list of rawis who transmitted this isndd is found in 
Chapter XIV. ] 
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Before and after his death, the example of Hallāj propagated Islam in 
circles that were becoming converted: officers and soldiers of Christian 
origin, either Byzantine (Nasr, Janissary), Kurd, or Soghdian; either 
Christian administrative and commercial scribes (Qunna’iya Nestorians) 
or Manichaean (Uyghurs); Iraqi (fityan) and Indian (Bengal) artisans; 
scribes of Jewish origin (Rashid al-Dīn). 

In areas already Islamized and in the lower classes, the cult of Hallāj 
continued in Kurdistan? (Yazidis; a number of pro-Hallājian Sunnites 
were born in Dinawar and Hamadhan), where the Iranian tongue was 
spoken; it flowered in Turkish lands, Transoxiana and Anatolia, and 
spread from India (Chittagong especially) to Malaysia. In Arabic- 
speaking countries, a slender thread of Hallājian popular devotion exists 
in Syria (Damascus, Druzes of Chouf), in Iraq (cenotaphs in Baghdad 
and Mosul) in the Maghrib (and Andalusia), as in black Africa, in 
Sudanese and Bantu regions, only some congregationist texts, reported 
by pilgrims from the Hijaz, keep alive, from time to time, the memory 
of Hallāj, which in Arab countries is an intermittent source in a zone of 
hostile silence: H Qabalàn on Hallāj at Shahim. Cf. the Untel (So and so 
= Jesus) of Judaism—""The one whom we must not speak about.’’! 


2. The Hostile Chains of Transmission 


Showing a singular perseverence in hatred, the opponents of Hallāj, 
not content with having sought and obtained his prosecution as an out- 
law and his state execution, made every effort to transmit to others their 
belief in his Satanic evil-doing and their certainty of his eternal damna- 
tion. 

His first public accuser, the Zāhirite qadi Ibn Dāwūd, instilled in his 
disciples a hostility which, carried on from generation to generation, 
from Ibn al-Mughallis (d. 324) to Grand Qadi Bishr-b-Husayn 
(Baghdad, 369-372), had pursued Ibn Khafif in Fars, in the person of AH 
K hurrazi (d. 391), reappeared, with the particular force of a curse in the 
work of Ibn Hazm (d. 456), and passed with it from M Humaydi (420, d. 
488), from the mugri” Shurāyh (khatīb of Seville; 451, d. 537) to the 
grammarian and mugri” M ibn Khayr Ishbili (d. 575) and to Ibn Mada’ (d. 
592), burst forth a last time in the work of their rāvī, Ibn Dihya (d. 633), 
the first master of the Dar al-hadith Kamiliya in Cairo; where it became 
regularized in a systematic anti-Hallājian teaching by his successors, par- 

19 Yf Hamadhini is from Burnzird; Jibril>Kishi, Jazir—Baqli. 


11 To be completed via Shawkānī (d. 1250), Kitab ithāf al-akābir bi isnad al-dafatir, written 
in 1214 (Hyderabad, 1328) (Kattānī II [?], 410). 
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ticularly Ibn al-Qastallani (d. 686): whose theory making Hallaj the first 
Muslim link in a philosophical conspiracy bent on destroying Islam (cf. 
Nasir Tüsi) was taken up again by an extreme Andalusian Zahirite, Aba 
Hayyan, and especially by the great Hanbalite polemicist Ibn Taymiya 
(d. 728), precursor of the present-day Salafiya. 

A second chain begins with the head of the Qurra’, the Shafi'ite Ibn 
Mujahid, who was assigned the task of examining the conduct and writ- 
ings of Hallaj at the trial in 308; his opinion created a split in the Shafi'ite 
rite, in which the disciples of Ibn Surayj remained favorably disposed 
towards Hallāj, but many others became anti-Hallājian (cf. Dhahabī). 
And Ibn Muhāhid's opinion, particularly, was predominant among Re- 
citers of the Qur'àn (a Sālimīyan minority was favorable) and grammar- 
ians (cf. Fasawi, Ibn al-Oārih, Ma'arrī); with a touch of caustic irony, of 
Mu'tazilite origin (cf. the vehemence of two Mu'tazilites, AH Balkhi and 
AY Qazwini, d. 488). 

A third chain took shape among the theologians, from a dogmatic 
source (therefore Mu 'tazilite), and at first theoretical in viewpoint among 
the opponents of the Hallājian Sūfī Shiblī (Muzayyin, Būshanjī, Ibn Yaz- 
danyār), of the Salimiya, of Ibn Khafif (ex.: the Ash'arite Bundār, and 
Yazül Oazwīnī), the hostility suddenly took on a violent character of 
odium theologicum in Bāgillānī, a Mālikite whom his master, the Grand 
Qadi Ibn Umm Shaybān (d. 368), son-in-law of Grand Oādī Abū 
"Umar, had taught to hate Hallāj at least as much as this latter judge who 
had condemned him. From Bāgillānī to Abū Ishāg Isfarā'inī and to Ju- 
wayni, the Ash'arite theologians taught that Hallàj was a possessed man 
and an antichrist (“Dajjal”); a theme continued by Sam'anī and various 
Shāfi'ites (Ibn Khallikān, Dhahabi, Ibn Kathir). 

The Hanbalite rite had from the outset the following cleavage: be- 
tween mujassima (Niftawayh, Farrā') and spiritualists (Ibn Abi Dawid; 
Ibn Bashshār, Barbahārī; Ibn al-Mudhahhab); it had started out defend- 
ing the memory of Hallāj in Baghdad ('Ushshārī) against the Shi'ites; 
but, suddenly, at the very moment when certain Shāfi'ites were success- 
ful, with Vizir Ibn al-Muslima, in predisposing some Ash arites towards 
Hallàj (Qushayri), out of a kind of conservative hatred, a narrow 
“Baghdadism” erupting against Khurasan and the Turks, there was a 
strange outburst of anti-Hallajian rage (the trial of Ibn ‘Aqil, 461-465, 
run by the Hanbalite sharīf AJ ibn Abi Mūsā, d. 470), with which the 
great Hanbalite khatīb Ibn al-Jawzi (d. 597) became seized again a century 
later: in the face of the determined Hallājism of his opponent ‘Abd al- 
Qadir Kīlānī, a Hanbalite beyond question, whose remains he arranged 
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to have thrown into the river, but who is now the saint of Baghdad. We 
have seen above that the anti-Hallajism of Ibn Taymiya came from 
another source. 

As for the Shi'ites, their canonists had piously reproduced the curses 
hurled by their wakīl Ibn Rawh Nawbakhti against Hallāj; with a re- 
newed outbreak of hatred under the Buwayhids; by Mufid, at a time 
when the name Hallāj must have been used to rally the 'Ayyarün insur- 
gents; and especially by AQ Tanükhi, when the Hallājian vizir, Ibn al- 
Muslima, his enemy, undertook to free the Caliphate from the Shi'ite 
hold by summoning the Turks. A veritable chain of inflamed hatred 
against Hallàj, going back from AQ Tanükhi (d. 384) via his father 
Muhassin and his grandfather "Alī (d. 342) to the historian Sali (d. 335), 
whose executor was "Alī. 


The theory of the identification of Hallaj with one of the *'Dajjalin 
kadhdhābīn” (false prophets) of the end of time: 


The hadith collections of the third century of the Hijra refer to the Daj- 
jalin. For example, in Ibn Hanbal, the hadith of Hudhayfa: “In my com- 
munity there will be liars, Dajjalin, twenty-seven in number, including 
four women; but I am the seal of the Prophets, there will be none after 
me (la Nabiya ba'di)."? 

In the wake of Ibn Dāwūd (cf. his fatwa) and of Qàdi Abū ‘Umar (cf. 
the Our'ānic form of punishment inflicted on Hallaj), the Zāhirite and 
Malikite rites were inclined to give an antichrist apocalyptic character to 
the personality of Hallāj. That is quite consciously affirmed in the notice 
by the Zāhirite Ibn Dihya (d. 633) in his Nibrās, written in 613. 

Hallàj was executed as a Dajjál, as a deceitful rival of the Prophet, and 
this is why his body was thrown into the fire, a symbol of Hell, after his 
intercision and his exposure on the cross. 

The list of twenty-seven, according to Ibn Dihya, includes Hallaj:!? it 
begins with Musaylima, Sabigh-b-"Isl [?], ‘AA Ibn Saba’. The salafi M 
Siddiq Khān Qannawji (d. 1307), in his essay on apocalyptic history in 
Islam (Idhá'a), includes among the twenty-seven the extremist Shi'ites, 
the Bātinīya and Hulüliya; he refers by name to Ibn al-Kawwa’, Aswad, 
Musaylima, Tulayha, Sajah Taghlabiya, Mukhtar, the Qa’id al-Zanj, 


12 Nibris [bib. no. 251-a], 104; Ishā'a [2], 41-43. 

13 Along with nine macrobite false muhaddithūn (Silafi's list), Ja'far-b-Nastür, Ashajj; 
Tanji, on whom Nasr Qushüri, Dani relied; Khirash, Dinar, Ibrahim-b-Hadba, Zayd-b- 
Tamim, Baba Ratan (d. 632, Oūsī and Samnānī relied on them), Rabi‘, Mārdīnī (Lisān II, 
131, 395, 408, 447, 502; I, 119; VI, 3-76). 
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four Qarmathian chiefs, Shalmaghānī and Ibn al-Basri, the Nehavendi 
(Muhammad) of the year 499, the Magribian La’, the sorcerer Ghazari, 
and a Maghribian woman; but does not name Hallaj among them. ie! 
likens them to the Mehdevi Jawnpūrī, Sayyid Ahmad Khan, founder o 
Aligarh, and especially the Avicennian Nasir Tüsi, cursed by Ibn al- 
Qayim; and to the historian Ibn Ishàq, whom Malik denounced as a 
Dajjal. 4 

It is certain that already during Hallaj’s lifetime, the apocalyptical 
tendencies of his sermons encouraged this interpretation, which his ex- 
communication and his canonical punishment reinforced. SE 

Running parallel to this anti-Hallājian tradition stemming from Zahir- 
ite and Malikite jurisconsults, a hostile tradition came into being among 
Ash'arite theologians, thanks to Bāgillānī, who was a Malikite in law. 
Transmitted from Abū Ishāg Isfarā'inī to Juwayni, it links up via ni 
learned Faráwi'^ family of Nishapur with Ibn Dihya and Ibn Khallikan. 


b. Criticism of the Validity of the Condemnation 
1. As to Its Form: the Ijma* 


Hallaj’s sentence of condemnation brought about the ruin of the juridi- 
cal rite that he had founded; but it did not meet with the unanimous ap- 
proval of Sunnite Muslim jurisconsults, for we see it attacked over the 
centuries in bold declarations made by authoritative voices. Before exam- 
ining these in detail, we must inquire if, in terms of Islamic law, accord- 
ing to Sunnite orthodoxy, Hallaj's condemnation was legal, legitimate, 
and if it rendered his excommunication final. Most of the Mālikite (with 
‘lyad), Zāhirite (with Ibn Hazm), and Hanbalite jurisconsults!6 (with the 
sharif Abü Ja'far in 465/1072 and Ibn Taymiya) answer affirmatively. We 
must, therefore, look at this in more detail. 

It is certain, first of all, that the sentence handed down in 309/922 by 
Sunnite judges goes back to the theoretical powers of the ijma' fugaha’ 
al-zamán, a kind of concilary authority, consensus ecclesiae of jurisconsults, 


14 Faráwi (cf. Sam'ānī) [?]. «I 

15 It was perhaps Shāfi'ite in origin: going back to mugri’ Ibn Mujahid through his direct 
disciples, Ibn Umm Shaybān, Malati, 'Atüfi. Bāgillānī was the pupil of Ibn Umm Shaybān 
and of the mutakallim A'AA ibn Mujahid (d. after 370): who had him sent on an embassy by 
"Adūd al-Dawla. Ibn Dihya said textually that, in his Shamil (Nubuwwa chapter missing in 
the ms. that has recently been discovered in Cairo), Juwayni “in order to establish the real 
existence of the Devil, compares Hallaj to him, what a dreadful companion” (Nibras [bib. 
no. 419-a], 101), 

16 Shadhili's statement: “I condemn two characteristic marks of the fugaha’: of saying that 
al-khidr is not alive, and of excommunicating Hallaj.” 
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"the fourth basis" of Sunnism, guardian of dogma, infallible safeguard of 
traditional interpretation, for this sentence was rendered on a point of 
canon law, that of pilgrimage. 

On the other hand, it is historically established that, though ijmá* had 
not yet been formulated as a theoretical concept in law in this period, it 
was already used, not only for girā'a and nalw,!? but also for hadith. 

It already no longer stood for the simple “agreement,” postulated by 
the Zāhirite school,1 “among companions of the Prophet on the question 
of traditions" ?? it was tending to become the "'present agreement among 
contemporary jurisconsults regarding a particular decision to be made in the 
name of the Muslim community." A century later, Juwayni did not 
question it, and, after having formulated—the first, no doubt, to do 
so—the complete and classical definition of ijma‘, the “agreement which 
contemporary scholars come to regarding a new fact in a legal matter, ”20 
he cites as a strange opinion, current in the century with which we are 
concerned, that was held by Ibn Jarīr Tabari (d. 310/923), furthered by 
the Baghdadian Mu'tazilite Abū al-Husayn al-Khayyāt, and adopted by 
the Hanafite Abū Bakr Rāzī (d. 370/980),?! that “‘the opposition of one or 
even of two, does not invalidate the judgement of ijmā*.”” On that, Ju- 
wayni observes that Ash'arism, on the contrary, recognizes the liberum 
veto.?? This is the Sunnite tradition.?? 

Let us assume that ijmā” had existed: then, unanimity among the con- 
sulted legal scholars was required; or at the very least the absence of any 
declared opposition (khilāf); for abstention (tawagguf) was only a means 
of becoming excluded from the auctoritas interpretativa (ila ingirād al-'asr). 

Was there a unanimity among Sunnite scholars for condemning Hallāj? 
In the first place, we have seen that, as far back as the first consultation of 


17 Cf this edition, 1, 491 (girā'a) and Ibn Jinni, Khasā'is [bib. no. 2106-a], p. 196: ijmā' ahl 
al-'arabiya. 

18 Cf. Kitab al-rahn by Dāwūd [?], including a hundred questions: that Shāfi T settled, in 
opposition to this ijmā' (Nabulüsi, Radd matin [bib. no. 842-d], cf. "Ugūd al-jumān [?]). 

19 Cf. the trial of Ibn Hanbal. Cf. the book of Najjar (Fihrist I, 179). And the criticism 
that Nazzàm directs at the very principle of ijma‘. Dirār (followed by Hafs ibn al-Fard) es- 
tablished the idea that after the Prophet, the only proof, hujja, is ijmā*; the Akhbar al-Ahād 
are to be rejected (Hazm I, 115). Cf. on ijmá' the book of Qàdi Baydawi (d. 362/972) (Ghaz- 
ali, Faysal [bib. no. 280-n], 65); and that of the Zaydite Qasim (d. 246/860), ap. 
Strothmann, Kultus [bib. no. 2221], p. 17. 

20 Waragāt, ms. P. 1266, f. 132b. 21 Fihrist I, 208. 

22 Waragāt, ms. P. 1266, f. 153b. 

23 Cf. in Cairo, in the fifteenth century, the liberum veto of al-Mahalli saving an unfortu- 
nate fellow condemned by all of the other ‘ulama’ (Sha‘rawi, Yawāgīt [bib. no. 741-g], 272); 
and at Ahmadabad in Gujarat, a little later, the death sentence fatwā against Jawnpüri, ren- 
dered invalid by the opposition of only one. 
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the qàdis, around 296/908, there were abstentions, including one, at id 
loud and clear,?* that of the Shāfi'ite Ibn Surayj, a Jurisconsu to £ 
Baghdad, who seems to have thwarted the preliminary DENEN 
the trial until his death (d. 305/917). And perhaps also that of the Mā G 
Ibn Sālim (d. 297/909) of Basra; but his Sunnite orthodoxy was later to be 
held in guestion.25 ü 

In the second place, with the abstentions disposed of as invali , Was 
there at least unanimity, as Ibn Abi Mūsā, Tawfi, and Ibn Taymīya were 
to maintain, among the responses of the scholars who declared pu 
selves? No. Ibn ‘Ata’, a recognized scholar of the madhhab of the ah 2 
hadīth (i.e., Shāfi'ite or Thawrite), a traditionist accepted by everyone, 
was consulted in 309/922, and refused explicitly to join the others in con- 
demning Hallāj's testament of faith ('aqida). Even more, he testified in 
writing that he considered it orthodox, and we know that he preferred to 
die from the punishment that the hatred of the deluded vizir had inflicted 
on him, than to change his mind. The single objection of this witness, 
only partially stifled by his death, must be sufficient, according to estab- 
lished practice in Sunnism, to render the fatwa of condemnation invalid. 

In the third place, we note that this fatwa, surprisingly rendered, was 
done so without previous invitation to repentance (istitaba by the ac- 
cused), a prompt procedure peculiar to the Mālikite rite, and one which 
the Hanifites do not allow. 


2. As to Its Content 


a. Among Sunnites. It is known that the sentence was guided by consid- 
erations of political expediency. But the alleged motive was not a false 
pretext. The incriminatory proposal applied to the prescription of the 
legal pilgrimage a mystical rule, the isgāt al-wasā'it; it declared the omni- 
presence of God, to Whom the soul must turn to be absolved, to be 
above the physical act of symbolic rites performed in Mecca.?" It did not 
do away with pilgrimage, but affirmed that tradition authorized one to 
replace it, anywhere,?8 by equivalent and equally efficacious rituals; when 

?* Damiri was to compare it to the opinion of ‘Umar II regarding the dissensions among 
sahāba. (C£. this edition, 1, 369-371.) 

?5 By Ibn Khafif, Hujwīrī, and Kilàni (Ghunya [bib. no. 341-h], I, 83). 


26 Even by the Mālikite "Iyād (Shifa’ I, 160) and the Hanbalite Ibn al-Jawzī (Mawdū'āt 
[bib. no. 370-1], s.v. Marad). 


?? The Hanafites, on the contrary, put such a high value on the materiality of the visit to 
Mecca that they recognize pilgrimage by proxy, to the benefit of the living and even of the 
dead (ancestors of a convert), for the absolution of their sins. (Cf. Sha'rāwi, Mizan [bib. no. 
741-c] [Perron translation, new ed. ], p. 154.) C£ ‘Ali Qari’: bayān fi'l al-khayr idha’ dakhal 
Makkah man hajja ‘an al-ghayr; al-tawaf ba'd al-hadam (Cairo ms. VII, 130). ue 

28 “In his house or in the desert," remarks the Shi ite Narāgī (Mushkilat al-‘ultim [bib. no. 
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one was unable to go to Mecca. Given the fact of Hallaj's execution, no one 
dared anymore to revive this old thesis on the juridical plane.29 

Only one, a philosopher of exceptional originality, Abü Hayyān 
Tawhidi (d. 414/1023), wrote a short treatise, no longer extant, “on the 
intellectual pilgrimage (‘aqli), when the physical means is missing for 
carrying out the legal pilgrimage." It is not certain that this work dared 
refer to Hallaj; Khuldi, Tawhidi’s master in Sūfism,3' was hostile to him; 
Hallāj avoided the word aglī.31 

In fact, Hallaj's thesis tended to deprive Mecca of its primacy, the 
Ka'ba of its holiness. It tended toward the same objective as the violence 
carried out against pilgrims by the Qarmathian gangs, who succeeded in 
pillaging Mecca and in carrying off [the Black Stone of] the Ka'ba, in 
8-14 Dhū'l-Hijja 317/January 930, eight years after the death of Hallāj.32 

In strict Sunnism, Hallaj's proposition is an error (bid'a), not a heresy 
(kufr), for it touches the furū', not the usil.33 But its consequences made 
Hallaj's condemnation inevitable and final.?* The protests that were 
raised on his behalf were due to the prestige of his scholastic and mystical 
theses, and have always been refuted by the jurisconsults (fugaha’) in the 
name of the res judicata. The hajj is the one effective coordinating center 
capable of giving a liturgical structure to Sunnism.35 


957-a], 309), who states that this is a change in the very content of the ritual set by the 
lawgiver, thus a bid'a. Cf. the little ‘ka ‘bat” made of stones set in a row built in the tomb of 
Buhlūl Dànà. (C£. RHR, 1908, p. 2.) In Johore, prior to 1902, the sultan had a miniature 
ka'ba built for inducing the Malaysians to go on hajj (as related by General Bailloud). In 
fact, the people of northern Morocco, on the day of ‘Arafat, go to the tomb of Ibn Mshish, 
which is the kajj al-maskīn (Nāsīrī, Istiqsa' [?] VIII). And, in Khurasan, there is the daily 
ritual of the ‘id al-gurbān (Moslem World, October 1921, p. 389): is this perhaps a holdover 
from the Hallājian preaching? 

29 Sha‘rawi dares not believe it of him. ‘Umari (Amin al-) and Sayyid Murtada pardon 
him. See Makki, Qs al-gulūb [bib. no. 145-a] I, 92 (Bishr). 

39 Subki IV, 2. 

31 Cf. Tawāsin, 136, 195; Ibn al-Fārid uses it (Nazm al-sulūk [bib. no. 403-a], 358, 450). 
Compare the Hermetic Aoyini) Ovata (Poimandres 1, 31; XIII, 18), with kajj ilā ka ‘bat al-qurb 
of 'Ulwàn (d. 1531; Jawhar mahbūk [?], 56). 

32 Ka'ba removed from 317 to 339, visions of Ibn al-Raggī (d. 326) and A'A, Kātib in 317 
(Qush., 128). —Hā Mim! (Hamini?) executed in 325 Hijra in Cordova for having preached 
the discontinuance of the hajj, according to Hammer (LGA [?], IV, 208; taken from Conde 
[?], p. 79). 

33 Faith in God, the Prophets and judgment (Ghazālī, Faysal [bib. no. 280-n], 57). 

34 To deny the Ka'ba is to attack the Prophet (ibid.). Compare this with the privilege of 
the Temple of Jerusalem, upheld against the Jews of Elephantine. The hajj is fard (Muslim, 
Sahīh I, 379, 382), hadith stating: tārik al-salāt aw al-hajj Kafir (Hazm III, 229, 236, 247); but 
Ibn Rāhūya says: man radda hadithan sahihan ('indahu min al-Nabīy fa gad kafar). 

35 Acceptable spiritual communion, whenever the sacramental is lacking. Jesus at Jacob’s 
well. 
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b. Among Shi'ites. The Hallaj case troubled deeply the minds of 
Shi'ites. We are not referring in this instance to the opinion held by the 
Zaydite Shi'ites, which was the same as that of the Mu'‘tazila,3® nor to 
that of the Qarmathian sects, whose opinion seems to have been at first 
favorable,*7 but solely to that of the Twelver Shi'ites, the Imamiy4, 
whose hierarchical and dogmatic cohesiveness stands in contrast, from 
the fourth/tenth century on, to the inconsistency of the Sunnites.?? 

The sentence pronounced by the Sunnite judges in 309/922, in the eyes 
of the Imàmites, amounts merely to a political action, decreed by 2 
usurper without mandate. The condemnation of a heretic, among the 
Imamiya, is a kind of formal excommunication, served in the name of the 
Imam by a tawgī' al-Nāhīya. brief addressed to the leading members of the 
party, enjoining them to cease all relations (tabarrī ‘anhu) with the sat 
heretic. This is the way in which a dozen heresiarchs?? in succession had 
been excommunicated by name by the sixth Imam, Ja ‘far al-Sadiq. 

Through his sermons among the Imāmites Hallāj had become re- 
garded as one of their own; and two of their leaders, Abü Sahl Naw 
bakhtī and Abū Hasan ibn Abī Būya, were quick to declare the danger; 
before long, it seems, a brief (tawqi^) was handed down in the name of the 
(absent) Imam for the purpose of excommunicating Hallaj.41 The text O 
this brief, which should have been signed by the third wakil, Ibn Rawh, 
has not been found.^? But Hallāj must have indeed been explicitly con- 
demned. His theory of sainthood, in effect, undermines the foundation 
of Shi‘ism, the privilege (‘isma) of the ‘Alid Imams, and the ‘Alid 


36 Typical opinion: Abū Yusuf al-Qazwini; but Qannad and Ibn Abi’l-Hadid are for. M 

37 Cf. this edition, 1, 200-204, 280-283; 2, 18, 72, 73; 3, 193-197. Druzes: Shihabi (this 
edition, 3, 194, n. 81; hurūfīs: Fadl Allāh janidān XXI (this edition, 2, 271-274, and [bib. no.] 
1367-3): ali ilahis: verse by Khata’i (= Shah Ismá'il), ap. Turkish ms., ms. P. 1307, f. 15b. 

38 Reciprocal takfir of the Mu'tazila (gadar, ta'til), Hanbalites (‘uldw, hurüf), and Ash‘arites 
(irjā”, tanzih, sifát ma nawiya). 

3° List, ap. Friedlander, “Shiites” [bib. no. 1693-a] II, 90, 96; compare, for the complet 
list of heretics excommunicated by the Imāms, with Khūnsārī [bib. no. 923-a] II, 234, an 
Ibn al-Dāī [bib. no. 1081-a], pp. 419-423. : 

40 Cf. this edition, 1, 326. Hallaj’s teaching on the imminence of the Judgment is close to 
the Shī'ite raj‘a. The Yazidis have set aside one of their seven sanjáq (Dirr) for him. : 

41 Jazā'irī (in Khūnsārī [bib. no. 923-a] II, 234) and Hurr 'Amili (Risāla Ithnā ‘ashariya 
[bib. no. 825-a], ff. 111-112) affirm it. 

42 Tabarsī does not give the text of it; Mufid gives it [according to] Bihbidāk (Khayra kya 
[7], 43). In his Ihtijāj one finds only a tawqi* (244) against the ghulat (claiming that the Imam 
is acquainted with the next world, that he shares in the divine power, and that he can appear 
in two places) and a fawqi* against Shalmaghānī (245) excommunicating him "with his 
predecessors and peers Sharī'ī, Namiri, Hilālī, Bilālī and others.” Hallāj is not named in this 
piece, signed by Ibn Rawh. 
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politico-theological mahdism.9 And Henceforward, the akhbariyün 
Imamite theologians, from Ibn Bākūyā to Abū Ja'far Tüsi, rank, accord- 
ing to Mufid, the Hallājīya "children of Cain" among the Shī'ite heretics, 
in the Ghulat (fanatics) section. 

But in the sixth/thirteenth century, Nasir al-Din Tüsi,^* although an 
Imāmite, considered Hallāj a saint;^* the Hallājian ecstasy confirmed for 
him his own philosophical doctrine of the identification of pure intellect 
with God.*¢ Such was also the opinion of Sadr al-Din Shirazi,^? founder 
of the modern usiiliysin Imamites; [it is found] moreover in the turuq (kasr 
al-asnam al-jahiliya, excerpt in Safināt al-Bihār). 

A very active cult of the memory of Hallāj revived in this way in Persia 
among the most fervent mujtahidūn usüliyün, Baha’ ‘Amili,4® Amir 
Dāmād and his pupil Ishkaveri, Muhsin al-Fayd—to the great outrage of 
the akhbāriyūn supporters of taglid, such as Karaki, Miqdadi,*? and Hurr 
‘Amili. 

The case of Nūrallāh Shūshtarī is to be viewed separately: this anti- 
Sunnite5? polemicist believed that Hallāj had proclaimed, "filled with 
joy,” the coming return of the twelfth Imam, at Talaqan;?! and that his 
only crime was in being too hasty in believing the Hour was imminent. 
Nūrallāh accepts the miracles of Hallaj, and compares him in terms of his 
zeal and his tragic destiny to the Imāmite Jābir ibn Yazid al-Ju‘fi.5? 

The Nusayri dissident Shiites$? excommunicated Hallāj: as witness 
this poem5^ by Shaykh Hasan ibn Ajrüd (d. 836/1432): 


33 Cf. this edition, 1, 329, n. 151. 

54 Adviser of Hulagu, spurs him on to capture Baghdad. 

45 His friend Shams al-Din Kishi (d. around A.H. 694) taught in the Nizāmiya; —A.H. 
665, wrote a laudatory commentary on Hallāj's Qasida Ugtulūnī (Hindushah [?], 200). 

36 Atwsāf al-ashrāf, [by Fakhr Rāzī). 

47 Asfār arbā'a [bib. no. 806-a], f. 26, 390, 454: influenced by Ghazālī and Ibn ‘Arabi. 

48 Kashkül, [bib. no. 794-a], p. 90, and Diwan [bib. no. 1177-a]. 

39 Salwat al-Shī'a [bib. no. 1183-a]; cf. this edition, 3, 293ff. 

59 Author of the Ihgāg al-Haqq, a refutation of the Sunnite counter by Ibn Ruzbahān to 
the Shi'ite apologetics of al-Hilli (London ms., Ar. 7493). 

51 He relied on a text of Birüni (cf. this edition, 2, 72-73). 

52 Khūnsārī [bib. no. 923-a ] II, 227. Born in Kufa, died in 128/745, Jābir was the succes- 
sor of Mughira, the founder of the Kufa school of hadith, the master of Sufyān al-Thawri 
and the disciple of al-Shu'bi, two Sunnite traditionists. He taught the doctrine of the raj‘a or 
resurrection of certain of the dead, especially ‘Ali, whom he venerated, before the Judg- 
ment (cf. Sam'ani, Gibb ed., f. 131b; Friedlander, “Shiites” [bib. no. 1693-a], s.v.). 

53 Tabarānī, Majmii‘ al-A'yad [bib. no. 146-a], (ch. IV, Ghadir), lists the heretics, who, 
like the fallen angels (changed into frogs, falling on the ground with the rain), denied that 
the divinity of ‘Ali was proclaimed to Ghadīr: “Mithl al-ishāgīya wa’l-shari‘iya wa'l-huskiya 
wa'l-hallajiya wa mā shakalahum"' (Khasibi's answer to Jilli). 

5* Ms. P. 1450, f. 176a; cf. Huart translation, JAP (1879), p. 260. 
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"Put your trust in Khasibi,55 ; ; 

—Wko has been celebrated in verses and in poems—But those envious of him 
have said he has hidden himself from view. . hi ior ds 

— This is the opinion of Husayn Hallāj, the deceit and guile of this traitor, 
damned one! inspired)! 

—He believed that Khasibi had needed to see (in order to be a man inspired)! 
That wretch, that scoundrel, that cursed fellow, that lunatic! 


— Before him, Hajjaj56 also had proved unfaithful and heretical, corrupted like 
that youth!57 


— God excluded them from His mystery, and threw them into the fires of 
Hell!ss 


More recently, the Bābīs, and afterwards the Bahais, Baha’ Allāh and 
Gulpaygani, have honored the memory of Hallāj as a precursor. 

Mansūr-i Hallāj, according to the Yazidis. 

He is the last divine messenger whom they mention before the Judg- 
ment and the end of time.5? In the list of seven sanjaq (bronzes? of Tāwūs, 
the "Peacock," representing his successive manifestations, Dirr®® noted 
that Mansür-i Hallaj occupies the sixth) (the bronze for his image 
weighed 308 kg. [sic] and the seventh is not named).$! .. 

In a tale? concerning the end of the world, Mansür Hallāj appears as 
the seventh and last divine messenger: “he will purify the world and 
will level it off completely.” 


c. The Sainthood (Walāya) of Hallaj: 
Canonization in Islam 


Since the last members of the rite that Hallāj had founded disappeared as 
far back as the fifth/eleventh century, and since the grounds for his con- 
demnation have become since 309/922 res judicata, how does it happen 
that the *'Hallàj case" can still today be posed so sharply** to the con- 
science of Muslims? How is it that, given these circumstances, the matter 


55 Abū ‘Abdallah al-Husayn ibn Hamdan al-Khasibi, Persian, third successor to al- 
Namīrī as head of the Nusayris: plants the sect in Syria. 

55 The Umayyad viceroy, cursed in the third guddās (ibid. [?], 44). 

57 A reference to Hallāj's early period. 

5* On Ibn Ajrüd, see Du'd' al-yamin (bākūra, tr. ap. JAOS, 1868, p. 280). 

59 Lescot text [?]. 

EST, 

61 Tchā! [?]. 

62 Kurd, Afnu, November 1936 (Lescot) [?]. 

$3 After Ezi (= Yezid), Osmanjek, Jesus (Sherfiddin, Hajaj, and Majāj). 

64 C£. the controversy between Madārisī, a Shāfi'ite, and Najdī, a Hanbalite, a few years 
ago (bib. nos. 975, 976); between Shifshawatānī and 'Alaysh-Siddīg Khān; Nadwī. 
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was not “‘buried in oblivion," as in the case of so many other heresiarchs 
who were either more or less cruelly put to death?65 

We are in the presence here of a very unexpected historical phenome- 
non, the stubborn survival in the memory of Muslims of a strong moral 
personality, disfigured in vain by the coalition of political power and re- 
ligious leaders, and honored as a source of poetry, as a model of beauty 
and love, in popular® legend and erudite literature. 

And in a parallel way, in the most diverse of minds, one comes unex- 
pectedly upon the spontaneous, disinterested appearance of a deep-seated 
adherence, like a conversion, to this outlaw's cause. One can argue that 
Ghazālī defended Hallāj because he was following in this the Salimiya 
scholastics and the mystic Fārmadhī; one can argue that the small flock of 
Süfis and mystics wished to vindicate Hallāj because their cause had been 
identified with his. But these explanations are of no value in the case of 
men like Vizir Ibn al-Muslima and the Ash'arite Ibn K hafif, like the Han- 
balites Ibn ‘Aqil Harawi, "Abd al-Oādir Kīlānī, and Tawfi, like the phi- 
losophers Suhrawardī of Aleppo, Nasir al-Din Tūsī and Sadr al-Din 
Shirazi, like the Imāmite Nūrallāh Shüshtari, and the Hanafite "Alī al- 
Qari’. 

No self-interest, personal or collective, won these men over to Hallāj; 
quite the contrary. Rather a sudden sympathy felt for the moving story 
of his life, an admiration, at first perhaps merely aesthetic, for the great 
stream of poetry of which he was the source, and afterwards a careful 
reflection on the very engaging tone of his works, poems, and maxims, 
led them finally to a certitude: they grasped a profound agreement be- 
tween the condensed essence of his thought and the best of what their 
personal theories held true. From Ibn Khafif: “If he were not a believer in 
one God, then no one in the world is!" Ibn 'Aqil confessed in his forced 
retraction: “I believed that Hallaj had been a good Muslim." Such must 
have been, in this era, the firm belief and devotion of many of the com- 
mon people of Baghdad with regard to Hallāj. 

So it was that the question of Hallàj arose again, brought up again be- 
fore the court of fugahā” (jurisconsults); the fact that they had proved 
once that he had been justly condemned was useless when people came 
forward and affirmed to them that Hallāj was a saint. 


65 And who are rehabilitated only together (theosophists; S. Reinach). 

66 ‘Abd al-Mahdi, a bedouin from Salt, said to me in 1917 in Jerusalem: it is he who 
used to say: ‘man yujīranī min Allah?’ who will protect me from God?” Cf. Qur'an 72:22— 
*ughīthūnī min Allāh” ("Amili, Kashkūl [bib. no. 794-a], 96): cf. Angelo de Foligno “Amor 
incognitus, quare?" 
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All of the cleverly conceived and probable accusations put together 
against him, 9? and even the grounds for the condemnation, mattered lit- 
tle; popular devotion, supported by the religious experience of disinter- 
ested scholars, affirmed that Hallāj was a saint and called upon him as 
such without waiting for the approval of the jurisconsults. 68 

We touch here on a very interesting point of Sunnite law, the procedure 
of canonization. What is the role of the ijmā* al-fuqaha' in this matter? Far 
from being unanimous in this instance as theory would have it, the opin- 
ion of the Sunnite jurisconsults appears to be hopelessly divided, and, in- 
deed, from the previous question: along with prophets are there saints, 
“awliya’’; "friends of God," to whom one has recourse before and after 
their deaths, as intercessors (shafa‘a) for obtaining divine graces, even 
miracles? Since the fourth/tenth century, the Karrāmīya Hanbalites, fol- 
lowed by the Ash'arites, answer affirmatively and canonize, in accord- 
ance with very old traditions,9? the ten ashāb”” mubashshara of the 
Prophet, with Uways Qarani and still others,7! in opposition to the 
negative conclusion of the Mu'tazila, who condemn the dissensions of 
the sahāba and reserve miracles for the prophets. 

In the eighth/fourteenth and twelfth/eighteenth centuries, the negative 
view is revived, at least in terms of the second part, by the neo- 
Hanbalites, Ibn Taymiya and the Wahhābites [respectively], who are fol- 
lowed by the contemporary Muslim modernists; to them the cult of 
saints is only idolatry. The canonization of Hallaj produces in them the 
twofold exasperation of seeing popular devotion, in the first place, going 
astray by canonizing someone and, on top of that, by choosing an ex- 
communicate. Hence, the sharp tone of Ibn Taymiya's fatwā, which will 
be analyzed later. 

As for the other fuqaha', those belonging to rites that accepted the 
theoretical possibility of the existence of saints and the legal legitimacy of 
popular devotion to them, the fact that the question of sainthood remains 
a subject of disagreement between them and other fugahā”, prevents them 
from formulating a regular procedure of canonization. There is no interest 


Ei Jubba’, Bāgillānī, Juwaynī (cf. this edition, 1, 546-547). 
i In Sunnism, itis the muftis, gādīs, and shuhtīd who are in authority. 

Baghdadi, Farq [bib. no. 201-a], 344. Qur'àn 48:18. Certain Hanbalites accept it: some 
budala’ and one mustakhlif (Hilya X, 305, ap. the biography of Badr-b-Mundhir Mughazili; 
A Barmaki, for AH A-b-M ibn Bashshār, d. 313, whose shafa‘a he puts above that of 
Uways, in the maqam al-nabtyin (Farri’, Tabaq. [bib. no. 2066-a], s.v.). Ibn Batta forbid 
speaking of the waláya, or barā'a, of anyone. 

70 Dakriya, Farg [?], 201: Ibn Hanbal. 


7! The contending forces of Badr, the contending forces of Uhud (except for Ouzmān), 
coswearers of Hudhaybiya. 
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in inquiring into the virtues of a person (one must not reflect on the sins 
of the prophets,?? nor in examining the orthodoxy of his writings and his 
pronouncements; for the saint is basically a "possessed man of God,” 
considered not accountable for anything he might say or do”? during 
ecstasy. The only criterion is: whether or not one surrenders to popular 
religious experience; that is to say, to the proven efficacy of his interces- 
sion on behalf of his devotees,7^ and beyond that to intuitions, dreams, 
or personal visions.75 


d. Commemorative Monuments 


After the burning of Hallāj's torso, his ashes were thrown into the wind 
from the top ofa minaret (at Bab al-Tag)”* overlooking the Tigris. It was 
there, on the banks of the river, that people awaited his resurrection, ac- 
cording to Ma'arrī (two accounts of his appearing). Of his head, hands, 
and feet, exposed on the wall of New Prison, we know only that the 
head, removed after a year from the "museum of heads" (Khizāna),77 
was dispatched to Khurasan and carried about from district to district; 
was it then brought back to Baghdad and put with his other remains, was 
it then buried? No one knows.78 

The site of his execution, maslib, was venerated early. In 437/1046, 
Vizir Ibn al-Muslima, coming to pray there, said “‘hadha makan mubārak,” 
according to the historian Hamadhānī, who adds *'tvakāna bayt 'ibada 
gadīmā,” “this had formerly been a place of prayer" 57? it was a "tell" on the 
procession route going from the palace (Harim East bank) to the al- 
Mansür mosque, therefore near Bab Khurasan. One can pinpoint this, 
since it is in the same place where Ibn al-Muslima was executed in 450/ 
1059: near the camp, in the al-Māristān (al-‘Adudi) sūg, near Bab Khura- 
san and the Najmi gardens,®° “opposite the turba of (Gharib) al-K hal, "5? 


72 Fakhr al-Din al-Rāzī, Tafsir Kabir [bib. no. 385-c] V, 363. 

73 [bn Hajar and Abü al-Su'üd are in agreement about canonizing Ibn al-Fárid and Ibn 
*Arabi, even though blacklisting all of their works (Alüsi, Jalā, 65). 

74 The Baghdadian proverb on the tomb of Ma ‘rif al-Karkhi: “a tried and true theriac” 
(Oushayrī, Risāla [bib. no. 231-a] I, 81). 

75 Haytami and Nābulusī accept Hallāj on the authority of Kīlānī; Khafaji does so on the 
authority of Shādhilī; by taglīd. 

76 Manārat, absolutely = the one of the Süq al-Ghazl: this edition, 2, Figure 13. 

77 On this museum “cupboard,” cf. Tabari HI, 2213. It burned in 601/1204 (the head of 
Basāsīrī was in it); Fakhri, 374 [bib. 501-a] (a hand of Ibn Muqla and the head of Hy-b- 
"UA-b-Wahb). 

78 Nasr, or the Queen Mother, or Maryam, would have preserved them. 

79 Christian church, or Mazdaean fire altar. 

80 Hamadhini. li 

81 His son Hārūn was buried there in 322 (Sūlī, ms. P. 4836, f. 10a: “near Qasr ‘Isi”; cf. 
ibid., f. 98: tomb of Harün-b-Muqtadir). 
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the brother of Queen Mother Shaghab. The rahba where Hallāj was exe- 
cuted was, as we have seen above, at Bab Khurasan, near the Oarār, the 
destroyed palace where New Prison was built in that period, "between 
the bridge and Bab Khurasan,” according to Niftawayh.*? 


1. The Present-Day Qabr al-Hallāj in Baghdad 


It is out of the question to identify this maslib with the site where, since 
the year 581, accounts by travelers attest for us to the erection of a tomb, 
gabr al-Hallāj, which still exists, always in the same place, "near the 
mashshad of Ma'rūf Karkhī,” Ibn Tigtagā specifies (around 680/1281). 
This [latter] site is in the southernmost end of Baghdad (right bank), to 
the south of Karkh (Qantarat al-Shawk; Bab al-Dayr, Tutha, Qatufta), 
to the east of the group of tombs making up the Qabr Junayd (the old 
Shuniz Madfan Ma'ruf cemetery, Qabr Zubayda.)? This is the qabr vis- 
ited by Ibn Jubayr (Safar 581), AH Harawi (around 612),94 Ahmad 
Badawi (around 630), Semnānī (687), Mustawfi (before 740), Silahlī 
Matrāgī (942), Sari ‘Abdallah (probably 1048),95 Mustafa Siddīgī (1139); 
which pilgrims still visit, especially Indians; and which Amīn Rayhānī 
and Kazim Dujayli visited in 1924.86 

I have visited it several times (1907-1908, 1927, 1930, 1934, 1939);*7 it 
is a cube-shaped structure, [roughly] 26 feet each side, 11 feet high; con- 
sisting of only one room, with a window, and, on the left side, a plaster 
rectangle forming the grave.** 

Built between 437 ([probably] after 450) and 581; therefore necessarily 
with the approval, at least tacit, of the shaykh al-shuyūkh of Baghdad; on 
the initiative of an influential family, almost certainly the B. al-Muslima, 
in memory of the Hallājian devotion of their founder, on an estate be- 
longing to them (they owned one such property at Qatufta), like their 
other foundations: turba at Bab Abraz, Ribāt Ibn Ra’ys al-Ru’asa’ in the 
palace (east bank), turba in the Ribāt Zawzanī (opposite the al-Mansür 


52 Khatib I, 92, line 20 = Salmon, 120. 

83 This pseudo-tomb of Zubayda is probably the turba of Saljüqa Khātūn (d. 584, Zumur- 
rud, Hujra and Benefshah) (M. Jawad; contra, ‘Azziwi, Bayn ihtilālayn 1, 406 [bib. 999- 
01?]). 

84 Harawi [bib. no. 389-a], ms. P. 5975, f. 68b. 

85 Cf. his Jawhar al-bidāya (Tahir bey I, 100: Hālis Ef. ms. Istanbul); cf. the saying of the 
spirit of Nazmi Zadeh about the wali Pembtigh. 

86 Recueil, p. 243. 

87 Visits: 12/20 and 29/1907, 1/26/1908, 3/16/1908, 12/14/1927, 12/19/1927, 6/28/1930, 12/ 


16/1930, 3/3/1934, 4/15/1939, 4/29/1939, 4/20/1945, 4/29/1945, 12/12/1951, 3/21/1952, 3/ 
26/1952. 


38 Missions II, 114. [See this edition, 2, Figure 19.] 
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mosque), Ribāt Mubārak. Perhaps as early as 479, at the time of the resto- 
ration through the good offices of the shaykh al-shuyūkh, Abū Sa'd-b- 
A-b-M Dūstzād Naysābūrī, of the Madfan Ma'rüf, damaged by floods; or 
even, between 567 and 581, at the same time as the Ribāt al-Ikhlātīya of 
the Madfan Ma'rüf, by Queen Mother Zumurrud (d. 598), a Turk and a 
fervent Hanbalite.9? 


Graffiti on the Qabr al-Hallaj 
Noted 3/16/1908 


A. One graffito in Turkish: 
line 1:... God... "Ana'l-Haqq" ... 
line 2:... by this pious visit... 


B. One graffito in Persian: 

line 1: O God, author of grace and mercy (keremgar), 

line 2: Lord of mercy, to whom says ‘Amen,’ You grant one’s share of 
paradise!” 

(Signed): “AR. Ishaq, Ghulam Muhyi al-Din, Ghulam M Nasīb al- 
Din, Ghulam Haydar M Khan, servants of the bolt (of the door) of His 
Highness (= ‘Ali), Mulla ‘Ali, ‘Arab M; may the intercession of the mar- 
tyr be kind to them!” 

This Shi‘ite graffito comes perhaps from extremist Hindus (buhūras), 
Ismā'īlīs, employed by a waqf in Najaf or Kufa. 


C. One graffito in Arabic: 

line 1: the director of the quarantine (against the plague) in Kazimayn, 
line 2: M. Husayn Khan, the Indian, 13 Muharram 1326. 

This is probably an offshoot Sunnite (mehdevi) from Ghujrat. 


D. One graffito in Arabic: 

line 1: I have put in writing in this place 

line 2: the testimony that there is no god but God. 

This is the customary formula for ziyāra (cf. Snouck Hurgronje, 
Mekke (Leiden: E. J. Brill, 1931) II, 28, 1; and the graffiti that I saw in 
1927 in Jeble in the tomb of Ibráhim Adham). 


In 1924, K. Dujayli stated that someone had hung a poster up with the 
Hallājian "Nadīmi . . . ” quatrain. It was no longer there three years 
later. 


89 [bn al-Sā'ī IX, 55, 189 [bib. 463-c]; Athir [bib. no. 420-a], X, 55; XII, 18. In any case, 
this qabr cannot have been usurped from some unknown Hallāj, such as “Umar-b-‘Uthmin, 
d. 604 (Mansür mosque), M-b-Barakat, d. 583 (Bab Harb), Hibattallāh, d. 634. 
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2. The Maqam 


No magām has been noted in Khurasan, although there was perhaps a 
reference to Hallāj (spelled Hajjaj, sic) in an epitaph in Tashkent” dating 
from 608/1212. = , 

In Mosul, there are two magām dedicated to Hallāj; one in a small 
mosque in the Hadīthīya suburb (referring to Hadithat al-Dijla, a ruined 
city southeast of Mosul), called attention to at the end of the eighteenth 
century by Amin 'Umarī.9! The other, in the Bab al-Masjid quarter 
(building no. 18/160), the Mansūr al-Hallāj masjid, with adjoining ma- 
drasa, rediscovered in 1927, according to Dāwūd Ģelebi, by the gādī of 
Baghdad, 'Uthmān Deveji (not far from the Nabi Dānyāl madrasa).?? In 
Lalish (Jabal Hakkār, northeast of Mosul), adjoining the tomb of Shaykh 
Adi, there is a maqáma Hallāj, crowned with a cupola.?? 

In the tomb itself, of the seven bronze effigies of the “Peacock” Angel 
(= Malak Tāwūs), the oldest and the heaviest (308 kg) is called Sanjāg 
Mansür Hallaj.?4 M 

In India, there are figured representations of Hallàj in eastern Bengal 
(cult of Satya Pīr).9$ There is a magām-i Hallāj in Mahmüd Bandar 
(Porto-Novo) near Madras.?$ 

In Damascus, in the Maydan quarter, a Hallajiya madrasa was erected 
in the Mamlük period, probably dedicated to Hallaj by Sultan AM 
Ahmad (= al-Mālik al-Mu'ayyad, 815, d. 824) in 818. The epigraphic 
text, which we have published,?? records, in fact, the existence of a di- 
rector of a wagf entitled “al-mashyakha al-masūna” of the Safi Husayn 
al-Hallāj. Could this have been a convent for women, the kind of which 
there were several (Hanbalite) at that time? Pilgrims' graffiti will have to 
be examined on all of these monuments. I had begun the task for the qabr 
al-Hallāj of Baghdad,?? of which I published a sixteenth-century minia- 
ture by Matrāgī?? and two photos taken in 1907 and in 1957.199 This qabr 


90 Wiet, Répertoire recueil épigr. [bib. no. 2251-b] X, 70-71 (no. 3700). 

91 [Cf. Passion, p. 398.] 

92 Dāwūd Celebi, Makhtūtāt al-mawsil [bib. no. 999-04], 190, 204. 

93 With a green or yellow cotton flag (Parry, Six Months [bib. no. 1644-a], p. 381). 

94 Menzel, ap. Enc. Isl., s.v. Yazidi. 

95 Oral testimony of M. Suhravardi (May 1940). 

96 M. Hamīdullāh, ap. REI (1938), p. 104. m . 

97 According to MM. Wiet and de Lorey (Recueil, pp. 69-70). But this sultan was hostile 
to mystics (mudarris of the anti-Süfi Mu'ayyadiya; execution of Nesimi in 817). See this 
edition, 2, Figure 28. 

98 Mission en Mésopotamie Il, 114-116. 

99 Ap. Diwan al-Hallāj, p. 122; cf. Recueil, p. 244 n. 

100 Cf, this edition, 2, Figures 17, 18, and 19, and Diwan, p. 122. 
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was restored around 1922 by Sayyid Rashīd-b-Dāwūd Sa'di, a leading 
Baghdadi property owner, whose estates were adjacent to the tomb, 
which was threatened by plans for enlarging the British railway station 
(West Baghdad). In the cadastral survey, the qabr is shown to occupy the 
northeast corner of the Ibrahim Erzeumlī mazra‘a.1°! The key to the 
tomb was found in 1939 in the home of the son of the custodian (gārim) 
appointed in 1905 at the time of the restoration by Kāzim Pasha, Sayyid 
Ahmad: Umūrti-b-Shaykh Ahmad (April 1945).102 


3. Hallāj Street in Istanbul (October 1927) 


In October 1927, the numbering commission for the municipality of 
Istanbul was obliged to replace a certain number of obsolete names; thus, 
in the Shahzade quarter, it gave to the ancient Tekke Süqaghi the name 
Hallac-e Mansūr Sūgāghī; this little street, running parallel to Veznejiler 
Street, forms, in the north, a quadrilateral with it and with two side 
streets, Dayruni Street and the Martyrs du XVI Mars Street. This appel- 
lation raised an uproar in the press, which was soon quelled by the com- 
mission president, ‘Usman bey Cemāl. 103 


4. The Hallājian Memorial in Cemeteries 
(Tombs of Hallājians) 

Ecvrr 
Cairo: in the Qarafatayn Misr: (NE: Mugattam): AH Dīnawarī (d. 331), 
with "Abd al-Samad (d. 335) and Bunàn (d. 316); (SE: Wafa'iya): Ibn 
‘Ata’ Allah (d. 709); (right in the SSW): Shihab Tussi (d. 596); Fakhr Fārisī (d. 
622); (W: Imam Shafi‘): jawsaq Madhara’yi; (E: Imam Shāfiī): Shat- 
tanawfi; Taqi ibn Razin; (the Oāytabāy gate): zawiya ‘Adawiya; (WNW: 
Sitta Nafīsa): Ibn Murta'ish (d. 328); Zabidi 


at Bab al-Nasr Misr: (Süfiya): Ibn Ghànim Magdisī (d. 678) 

at Bab al-Sha'riya Misr: Jami‘ Ghamrī; Sha rāwī; Ibn al-Haddād 
in Damietta: Shushtari (d. 668) 

in Alexandria: Silafi (d. 576); Mursi 


InAQ 
in Baghdad: Hallāj (d. 309); Shibli (d. 334); Kilàni 
[d. 561] 


101 Letter from the RP. Anastase-Marie de Saint-Élie, 3/20/1911 (cf. Recueil, p. 244). 
Mazra'a bought by M. Tenge (west RR Station). 

19? Hemmed in on three sides by a knoll set with nineteen date-palms (in the northeast), 
to the west of the Isolation Hospital (Mustashfa’l-‘azl). [And also a maqam at Galibolu (Tur- 
key): this edition, 2, Figure XXI.] 

103 Cf. Recueil, pp. 171-172. 
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ĀRABIA 


„in Mecca: Nasrabadhī [d. 367] 


SYRIA "m 
in Aleppo: Suhrawardī; [‘Imad] Nesimi [d. 820] 


TURKEY 
in Istanbul: Sari ‘AA Celebi [d. 1071] 
in Limni Kal'e: Niyazi [Misri, d. 1105 ]195 Rr : 
in Brusa: Isma‘il Haqqi (d. 1137); Lāmi'ī (Naggāsh ‘Ali mosque) [d. 958] 
in Aydin: Muridi [d. around 1004] 


IRAN - » 
in Shiraz: (Kabirīya): Ibn Khafif (d. 371); Tawhidi (d. 414); Rūzbehān 
Bagli (d. 609);196 Ibn Baküya? (Baba Kūhī?) 
in Nishapur: Ghazali (Tūs); ‘Attar (d. 617) 


TURKESTAN 


in Bukhara: Faris [Dinawari] (or in Samarqand?) [d. 345]; 
Kalābādhī!97 


in Marw: Yf. Hamadhānī 
in Yasa: [Ahmad] Yesewī [d. 561] 
in Tashkent: AB Qaffi 


AFGHANISTAN 
in Herat: Ansārī [d. 481]; Fakhr Rāzī [d. 606] 


in Ghazna: Sana'1108 


PAKISTAN 
in Lahore: Hujwayri; Iqbal 


INDIA 


in Delhi: Sērmēd [d. 1071]; Bīdil (d. 1133) 


Monocco ? 
in Fez: AB-b-'Arabi Mu ‘afiri; ‘AQ Fasi; Ibn 'Abbàd Rundi 


195 Cf. the epitaph of Nesimi, ap. Recueil, p. 151. E 

15 Limni Kal'é = Kastro, on the Isle of Lemnos (cf. chap. IX). [See also the epitaph of 
Niyazi Misri, ap. Recueil, p. 164.] 

196 Cf. Ivanow, 1928: his tomb is at Mahallat Darbeh Shaykh. 

197 [Cf. Ch. IX.) 


108 [Cf. REI (1941-1946), p. 41, n. 1. L.M. visited the tomb of Sanā'ī in 1945.] 
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e. The Dhikr of Hallāj and the Neo-Hallajiya19? 
1. The Dhikr According to Nesimi 


On one final point, various later Muslim mystics declared themselves 
openly to be disciples of Hallāj; on the formula to be adopted for the 
dhikr, “litany.” The Hallājian principle of the isgāt al-wasá'it, 1? applied to 
the formulas of ritual prayer, had led to the proclaiming of the superior- 
ity of mental prayer ( fikr, tafakkur) over vocal litany (dhikr, tadhakkur); in 
contrast to the vogue regarding the dhikr in most of the Muslim schools 
of mysticism. However, in order to keep mental prayer from degenerat- 
ing into a mere philosophical meditation on some metaphysical themes, 
an exercise of pure intellect leaving the will unaffected, it was necessary 
to give a rigid framework to prayer, to introduce at the start some very 
short expressions, always the same, which served as a springboard and as 
a formule excitatrice. That was a circuitous route, which revived the prac- 
tice of the dhikr, as al-INasati observes:!!! “the Fikriya say: meditation is 
worth more than the [prescribed] worship; they do away with four of 
the five farā'id—the legal prayer, alms, fasting, pilgrimage—and they 
“dhikr” merely the shadada: “lā ilāha illā-llāh!” There is no document that 
enables us to ascertain if Hallāj had taught his disciples a special initiatory 
dhikr formula upon their entry into his order.*!? We have shown 
elsewhere!!? how much the authentic prayers that they have preserved 
for us by him were free of any formulism, of any repetition. Now one 
might object that their dhikr, if it were dhikr, since it had to remain secret, 
was not recorded in writing. 


109 We have no documents enabling us to connect the executions of the following Süfis 
directly with the memory of Hallāj: Abū Bakr Nābulūsī, executed in 363/978 (cf. Qush. IV, 
188, 189) in Cairo (Sha'rāwī, Yawagit [bib. no. 741-g] II, 14); Ibn Barrajān, author ofa 
tafsir and herald of the capture of Jerusalem (Subki V, 210. Asin, Abenmasarra [bib. no. 
1725-a], pp. 109-110), executed in 536/1141 in Marrakesh with Khawli and Ibn Qasyi, au- 
thor of Khal' al-Na'layn (Shahid ‘Ali ms., 1174) Sh. Tab. I, 17); Murjānī, executed in Tunis 
in 669/1270 (Sh. Tab. I, 203); Qabid (d. 934/1527) and his disciples in Constantinople 
(Hammer, III, 69; IV, 236, etc. [bib. no. 1602?]); Murshidī (d. 1304/1886) in Mecca (Le 
Chátelier, Confréries [bib. no. 1634], pp. 97-99). a 

A dervish from Kuki voluntarily offered himself up for punishment, saying Ana "in 
order to imitate Mansür" (= Hallāj), in Bijapur (India); he was Mahmūd Bahri Pishagi 
(‘Aris ‘Irfan [?], written in 1117/1705) (f. 26). 

—‘Ayn al-Oudāt Hamadhani. - 

—Hamid-b-Makki Itfihi Oassār, a former Ismā'īli Shī'ite, who became an Ash'arite and 
afterwards recognized as a Hallājian, was crucified and pierced with arrows (cf. St. Sebas- 
tian), in Cairo, in Dhū'l-Hijja 51611123 (Magrīzī, Khitat (bib. no. 2157 A-a], I, 459-460). 

110 Cf. this edition, 3, 245 ff. 

111 Bayān al-madhahib [?]: Jabariya, 10th sect. 

112 Except perhaps Tawasin XI (Bustān al-ma'rifa), $23. 113 Quatre Textes, pp. 24-27. 
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Some believed that the dhikr of the Hallajian order was the famous ex- 
pression: “And’l-Haqq! I am the Truth! 14 And that it was through con- 
stant repetition of this expression, regarded as [including] one of the 
ninety-nine names of God, as the ism a'zam, that Hallaj had arrived at 
permanent divine union.!!5 This idea begins to work its way into the 
legends of his martyrdom, where we see him with his limbs mutilated, 
his head cut off, his ashes scattered, repeating in a loud voice: ‘‘Ana’l- 
Haqq." This is the central theme of the Hallajian epic in the great philo- 
sophical poems of ‘Attar. And this is the thesis put forward by the great 
Turkish poet Nesimi in his Diwan.116 

‘Imad al-Din Nesimi,!!? at first merely in love with mysticism and an 
imitator of Shibli, was introduced to the neo-Qarmathian teaching of the 
Hurüfis at the same time as were the leaders of the Bektashiya military 
order.118 The admiration that he professed in public both for Fadl Allāh 
Hurüfi and for Hallāj created riots in Aleppo; he was judged, sentenced, 
and skinned alive in 820/1417.119 Nesimi had disciples in Turkey, among 
others Rāfiī (811), who was the author of Bashārat Name. 


2. The Dhikr According to Sanüsi 


Present-day Islam knows another form of dhikr which claims to have 
been the initiatory sign of the order founded by Hallāj, of the tarīga hal- 
lajtya, thus resembling in an unexpected way the modern type of Muslim 
congregations. 

Here is what Sanüsi (d. 1276/1859), the famous founder of the martial 
order of the Sanüsiya (Senusis), has to say about it:!?? “The tarīga hal- 


114 Ghazālī, Fadá'ih [bib. no. 280-1], 30, line 12. In Baghdad there is variety of pigeon 
called “haqqi” because the cry they make is “Haqq!” 

115 Jāmī's thesis (see Probst-Biraben, in Tawdsin, 178, n. 9). 

116 Stamboul ed., 1298, p. 52, etc.: “I repeat ‘And’l-Haqq!’ continually." 

117 The inscription on his tomb, adjacent to a small cemetery near the Farafira quarter (in 
Aleppo); wooden boards set on a wooden gallery to the left of Nesimi's tomb: copied down 
on December 29, 1918. 

118 Cf. E. G. Browne, JRAS (1898), and following numbers. Cf. this edition, 2, 271-274. 
. 119 One strange legend, current among the Armenians of Aleppo, depicts Nesimi as hav- 
ing married a crypto-Christian Armenian woman; converted while seeing her father-in-law 
celebrating Mass, he declared himself a Christian and was skinned alive (Yusufian, in Mach- 
riq [September 1920], pp. 706, 59). A stone in the Bab al-Nasr (Aleppo) bears the impres- 
sion of three of his fingers. Sha'rāwī (d. 973/1565, Yawaqit [bib. no. 741-g], 140) rendered a 
curious account, legendary also, of his trial and of his happy attitude in the face of death. 
His execution is depicted in two miniatures (ms. P., Persian Supplement, 1559, f. 167; and 
n Ho Supplement, 1150, f. 152). Cf. Gibb, Hist. Ott. Poetry [bib. no. 1660-a] I, 


129 In the Jawāhir khamsa of the Shattariya (ms. BN 5359). 
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lajtya is founded on the principle of divine union (jam' bi-Ilāh).*?1 It 
teaches how to arrive at it through recitation of the name of Allāh (dhikr 
al-jalala) by omitting the initial syllable al and by giving the three vowels 
to the final h in succession: thea (while bending the head) to the right, the 
i to the left, and the u to the heart (thus: Laha! lāhi! lahu!).1?? This method 
is effective in many ways, but may be used for the dhikr only in solitude 
(khalwa) and by a man warned of what will result from it. This is what 
many initiates have not taken into account, which has resulted in their 
saying things in public that must be kept secret, !?? to the point that a 
heretical sect has grown out of it, may God confound it and protect us 
from the temptation into which it has fallen!’’!24 Sanüsi adds: ““My125 
shaykh, al-Shinnawi, !26 was initiated into this tarīga, clothed for it!?? by 
the authority of Ibn Abi al-Futüh, who took it from the saint, from the 
man of God (Amin al-milla wa'l-Din) Muhammad ibn Mas'üd Balyani, 128 
who took it from Shaykh Rukn al-Din 'Abdallah ibn Muhammad 
Baydaw1,!?? whose lineage goes back directly to Hallāj.” 

It seems that, in the thirteenth century of our era, in Bayda (Fars), Hal- 
laj's native town, there were actually two brothers who claimed to be his 
direct descendants of the eighth generation:!*% Rukn al-Din ‘Abdallah 


121 This text appears, more concisely, in the Adab al-dhikr of an Indian Oādirī, Ja'far M 
(b.) Abū Sa'īd, written in 1097/1686 (Persian ms., Calcutta, o a 30, £f. 37, Ivanow). 

122 “Tahu lāhi” is perhaps a distortion of the end of Bustān al-ma rifa (La huwa wa la hiya). 
Cf. Ibn Sab‘in: laysa illā Huwa (Allāh) (dhikr). 

123 Summary of a text by Simnānī on "ana'l-Haqq" (Ta'wilāt, [bib. no. 522-a], s. CXII). 
Simnānī took it perhaps from Balyānī, and Balyānī took it, in fact, from Ibn Sab'in, for Ibn 
Taymiya (Rasā'il kubrā [bib. no. 512-j] II, 97) said “(it seems that Hallàj was ittihādī) and 
this is why the khirga of Ibn Sab'in included, among a series of bad masters, Hallāj.” 

124 Ap, Salsabil mu īn. 

125 Text from the seventeenth century (Hasan Ujaymī, d. 1113/1702) in his risāla. 

126 Son of the master of Sha'rāwī (Latā'if I, 11; Tab. II, 133), of the Badawiya order. 

127 A]-Sandyüni, al-Dulunjāwī, and Sayyid Murtadā appear to have been initiated into 
this brotherhood. Likewise 'Abdari, one of whose passages (Mudkhal [bib. no. 524-a] I, 17) 
is similar to the one by Dulunjanwi (cf. this edition, 2, 182; apropos of the Prophet). 

128 Awhad al-Din (Abū) ‘Abdallah ibn Imam al-Din Mas'üd Balyānī (d. 686/1287), a 
seventh-generation descendant of al-Daggāg, who lived in Shiraz (Jami, Nafahāt, 295) and 
spoke of Hallāj (sce this edition, 2, 227-228). 

129 One must not identify him with the famous Our'ān commentator Ibn ‘Umar 
Baydāwī. Sanüsi describes him as "sahib al-nūr al-mushriq," which should remind us of the 
title ofa work of which the great Baydāwī was supposed to have been the author; but this, I 
believe, is a simple laudatory epithet, an allusion to his eastern (Persian) origin, playing on 
the word "'mushriq," “he who rises to illumine” (like the sun in the East). Compare the 
truncated sentence (in the printed edition of Khūnsārī, Rawdāt [bib. no. 923-3] II, 235) of 
al-Jazā'irī on Diyā' al-Din, a descendant of Hallaj. 

139 Common genealogy of their father Muhammad; Ibn Ahmad ibn ‘Abd al-Rahim (ibn 
Husayn ibn Muhammad), ibn Ahmad, ibn ‘Abd al-Samad ibn Abi al-Mughith (= Hallāj). 
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and Shihab al-Din Ahmad. The first!?! founded the modern Hallajian 
order. As for the second, Sayyid Murtadā tells us that he was a pure 
Arab, speaking Arabic,132 head of an honored and respected family 
which still had representatives “down to the present time. 133 This fam- 
ily used to say that Hallāj, its ancestor, had been?34 the direct descendant 
of the sahabi Abū Ayyüb al-Ansārī, the Prophet's standard-bearer, killed 
(52/672) at the first siege of Constantinople; he is the eponym of the 
present-day cemetery of Eyüp, at the end of the Golden Horn. 395 


II. HALLAJ AND SPECIFIC CURRENTS OF THOUGHT 
IN MUsLIM SOCIETY 


In the whole of the Islamic world, apart from the circles in which we have 
just examined the continuing traces of his survival, Hallàj is no more 
than a name, barely appreciated, labeled and classified. under one or 
another rubric, in accordance with the Muslim discipline in which one is 
professionally trained. 


a. Urban and Peasant Crafts 


In the official tradition of the urban corporations, of the early Ottoman 
Empire (gedik, abolished in 1924), of Iran, and of Moghul India, Hallāj is 
the patron of carders; thus, both of those who begin the cleaning, either 
of wool, or especially of cotton, by means of iron combs (cards) or a 
wheel (dawlab) with two nails, iron (fluted) and wooden, and a piece of 
warped wood around which the cotton is rolled, thanks to a drum (daff, 
juljul) beaten by the right foot, and [the patron] of those who finish it, 
the naddāfa,? by means of a bow, mindaf, which, beaten by a mallet, 
makes a piercing sound (tr, tqe; tr, tq; tr, tr, tq, tge); he is not the patron 


131 He was the master of the founder of the Safavids: Rukn al-Din Baydawi. 

132 See this edition, 2, Table IV, pp. 116-117. 

133 Taken from whom? —"'ila-l'án." 

134 Al-Husayn ibn Mansür, Ibn Abi Bakr, Ibn ‘Umar, Ibn ‘Abdallah, Ibn al-Layth, Ibn 
Abi Bakr, Ibn Abi Salih al-Shāmī, Ibn ‘Abdallah, Ibn Abi Ayyüb (nine generations for 
three centuries), Sayyid Murtadā, Ithāf [bib. no. 862-a] I, 250; IX, 33. 

135 Identified from a vision of Shaykh AQ Shams al-Din, who spurred Muhammad II on 


to storm Constantinople in 858/1453 (Hammer, Gesch. Osm. Reiches [bib. no. 1602-b] I, 
523-524). 


1 A kind of roller: Oāsimī, Oāmūs, sin. shām., [bib. no. 2189-3], 18; Wehbi, Suwarnáma, 
ap. Mejelle Umar Belediye ('Uthmàn Nūrī), 1922 (II, 590 [bib. no. 1342A]. 


2 Baldensperger, Palest. Expl. Fund (1903), p. 41; Evliya, p. 589 (= Hammer [bib. no. 
1602-b] II , 474). 
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of fullers (combined with carders only in the West),? considered an im- 
pure corporation in Islam (whereas Seth had been a carder). 

In Istanbul, Evliyā specifies, in 1048/1638, that the patron of carders 
(hallajan), after Seth, was Mansür Zahid al-Qattan, the twelfth of the pir 
initiated by Salmān,* buried in Baghdad; and that on their doors they 
hung, as emblems made of cotton, clubs, arrows, guns, men with black 
eyes, lions, tigers, and all kinds of animals; each lion is equipped with a 
chain also made of cotton; beware of the cotton lion,” said the emblem 
of a hallāj. It may be that these lions are a token of remembrance of the 
legendary Hallāj “astride the lions with a whip.” The provincial origin of 
the carders of Istanbul should be studied. Perhaps there were Yazidi 
Kurds among them, thus extremist Hallājians. Evliyā notes, in the case 
of the two garlic (sāremsāgjiyān) and onion (sughānjiyān) market corpora- 
tions, two plants originating under footsteps (garlic right foot, onion left 
foot) of Iblis, some connection with the Yazidi Kurdish tribes (Khāletī, 
Ģekwānī). From these Kurdish elements in the working classes of Istan- 
bul arise certain disconcerting reminiscences concerning Hallāj,” like the 
word uttered by a Turkish woman, noted in passing in the street in May 
1940 by a reporter of Aqsám,? a typical Yazidi word. 

Artisan folklore includes satires against the hallāj, who is forced to al- 
ways stand, while the naddaf is always seated;? Usāma'? and Abi" refer 
obscurely to these satires without clarifying whether Hallāj himself is al- 
luded to in them. In Arabic from the Algerian south, hallāj stands for 
bardash;'? in onirocriticism “hallaj al-qutn” stands for the judge, master 
of settling matters, the money changer who chooses the good coins, the 
man who has many wives and children.!? The mihlaj, the carding ap- 
paratus, signifies the fact that truth is distinguished from falsehood; this 
tool and its drums are personified as two partners, one of which is 
perfidious and the other cruel.1* 


3 Franklin, Dict. hist. arts métiers [bib. no. 2067-3], 1906, p. 126. 

* Out of fifty-eight. 

5 [n Bengal, Hallāj is depicted seated on a tiger. 

6 Anal. Hammer (Constantinople, 1822) II, 435 [bib. no. 1602-c] (passage omitted ap. 
Evliyà edition). 

7 See the verse [concerning the] wool: Our'ān 101:4 (“And the mountains will become as 
carded wool" J. 

3 Valā Nürettin, ap. Agsām [?], May 17, 1940. 

9 Ikhwān al-safa’ II, 29. 10 ['tibar, Hitti edition, 124. 

11 Lubāb nathr al-durar, ms. P. 3490, f. 54a. 

12 Beaussier [bib. no. 2030-a ], p. 136, col. I; Margais, Tangiers, [bib. no. 1731-b], p. 423, 
s.v. Qurshul. 

13 Nābulusī, Ta'tir [bib. no. 842-e] I, 164. 14 Ibid. 11, 251. 
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b. Female Occupations 


There are some slight Hallājian traces: in Istanbul, some Turkish mo 
silence the tears of their children by calling upon Hallac-e Mansür; : 
Yazidi women must not use narrow-necked jars, in which the voice o 
Hallāj could reverberate, and would risk making them pregnant, like his 
sister. 16 

Exorcists in the time of Büni attributed one of their methods (that of 
Khāngātitīya) to Hallāj. Likewise the alchemists and physicians. 

Flutists of the Mevlevi concerts have a flute, nei Mansūr (opp. neye 
Shah), which bears his name: in Turkey and in Iran. 17 : . 

Tahallulji of Damascus still chant, during nights of mourning, zajal by 
Shushtari, and Hallāj's name appears in them. 18 . . 

Fadāvī, tellers of sagas in rhyme, itinerant singers, still sometimes sing 
the popular Qissa of Hallaj in the Druze parts of Lebanon. . 

The corporations of brigands, 'ayyārīn, shattārīn, have for a long tīme 
had certain connections to Hallaj, apologues of AQ Hamadhānī, AQ 
Kilani (Bahja, [Bahjat al-Asrār; see E12, I, 70 and GAL, I, 560; Suppl. I, 
777] 121), "Ibn Khafif.”19 


c. Intellectual Professions (of the Book): 
Copyists and Reciters 


Subject to police supervision from the muhtasib, three professions of the 
book, copyists, booksellers (warrāgīn), and school masters, were obliged, 
in Baghdad, to deal with an index of forbidden books, including those by 
and about Hallāj; three centuries after his death, Ibn al-Ghazzāl was 


threatened for having copied some riwāya with isnād about Hallāj, in 
Baghdad. 


The warraqin were the publishers, literally the managers of copy shops, 
expressly empowered by authors to disseminate their works, of which 


15 Testimony of Sabri Essad [to L.M. ], Istanbul 2/7/40. M 

16 Myriam Harry, Les Adorateurs de Satan [bib. no. 1739-b], pp. 80-81, transposed it, 
making Hallāj John the Baptist and his sister Salome. 

17 Villes Boor Boyne XIII, 442; Raouf Yektā, Encycl. Mus. Lavignac V, 3018-3019. 
A verse by Shams "Uthmàn Uskudārī (Tahir bey II, 271): “the jug of wine goes around 
with the cup—the intoxication of the mystery bubbles over from heart to heart—the voice 
of the melody with the Shah flute, turns toward Mansür—conversation between adepts is 
united from heart to heart." Testimony of Pr. Serefettin, Istanbul 2/14/40. C£. Burhānī, 
Qati* [?], Turkish translation, s.v. Shāhnay, 514 (Deny). ; 

18 Qasimi, Qamiis [bib. no. 2189-a], s.v.; zajal M 3, footnote 13 and zajal F 95a (v. 2) 
(G. S. Colin [?]). 


19 Abi, l.c. supra [see n. 11]. And futuwwa (Taw., 170; 'AQ Hamadhānī; Oūsī: according 
to Ibn Khafif). 


CERA as 
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they retained the asl (the original text authenticated by ijāza and sama‘). 
They were concentrated in the areas of Qasr Waddah (Ibn al-Dāya, Muk 
Fah, [Kitab al-Mukhafa’a; see GAL, I, 155; Suppl. I, 229; Elz, III, 745-756] 
16) and Bab al-Taq (Yāg., Ud., VI, 461).2? Some of them worked for the 
Caliph: for Mu'tadid (and Muqtadir?), Dhakwān (Kh. VIII, 397), and the 
Mālikite M-b-Jahm Marwazi (Furh.[?], 243). Khayran was the one for 
the grammarians (Yàq., Ud., II, 145); the Abü'l-'Abbàs brothers and A 
Ishāg-b-Ibrāhīm published qurra’ (such as Khalaf and Ibn Shannabüdh I. 
Jaz. I, 34); Hy Samarqandi (d. 282) published Zahirite law (Lis. Miz. 
[bib. no. 632-b] II, 290); AQ ibn Hubaysh, and afterwards AS ‘Umar- 
b-A Dīnawārī, worked for Tabari (Yàq., Ud., VI, 450, 453); Ismā īl-b-A 
Zajjaji was the tvarrāg of Mubarrad (Fihr., 60). The historian Jahshyārī 
and Abū'l-Tayīb (Fihr., 165), and the mystic Ibn Abi’l-Dunya Ahmad- 
b-M, the master of the nāgid Ibn Hubaysh (Kh. IV, 391): he is perhaps the 
one who published Hallāj. 

Ibn Mujahid had a warraq for the text of the Qur'àn who became fa- 
mous as head of the shuhiīd of Baghdad from 338 to 370 at least, Talha- 
b-M-b-Ja'far (b. 288; d. 376); he was already his pupil in the period and 
the one who was so strict in upholding the ban on copying and selling 
Hallājian texts (in 367, in Mecca, when the Hallajian warrāg Nasrābādhī 
died, it was discovered that he had forbidden texts in his possession; in 
311, one such was found in a box belonging to the former vizir, Ibn Īsā; 
it was due to the effects of non-Baghdadi Sālimīya muhaddithīn that a Hal- 
lajian text was read, for example, by Mansür Dhuhli of Herat). 


d. Qur'anic Sciences (Mufassir) 


In general those belonging to this discipline, the readers (qurra’), reciters 
(knowing the entire Qur'àn by heart = huffāz), and commentators 
(mufassirūn), are of one mind in either ignoring or condemning (Abū 
Hayyàn)?! Hallāj. 

Exceptions to this, some gurrā”: Ibn Mardhānagā, Ibn al-Haddād, AT 
"Ushshārī, Silafi, 'Atüfi (d. 430), Ibn Muqarrab (d. 563), Nasr Manbiji 
(d. 719), Ibn al-Jazarid, Zak Ansari, Shattanawfi, Suyūtī; some .huffāz 
(Harawī, Ibn Surayj, Ibn al-Haddād, Sulami, Khatib, Mas'üd Sijzi, Si- 
lafi, Ibn al-Sa‘i, Nur Tāwūsī, have defended him. Hallàj (was) regarded 
as a hāfiz by his generation (Akhbar, no. 72). 

Some Qur'anic commentators, in the mystical sense, mention him: 

20 They gave their name to the (rub') Warrāgīn quarter, which had a sq (Yāg., Ud., I, 


153). 
21 In Qur'an 5:19. 


34 MODALITIES OF SURVIVAL 


Ibn ‘Ata’, AB Qaffal, Sulami in the hagā'ig al-tafsir, with respect to verse 
42:17 and 208 passages;?? also in the ta'wilat of Kasirgī and Semnānī, after 
the ‘ara’is of Fakhr Rāzī and Bagli; and this is all there is, apart from a 
reference in Kàshifi and two in Isma'il Haqqi. 


e. Traditions and Lives of the Prophet 
(Hadīth and Sīra)?3 


Hallāj had not been a muhaddith (Dhahabī), and the onomastic and tradi- 
tionist directories, both those of the Sunnites and of the Shi‘ites, mention 
him only to exclude him.?4 S 

Among the authors of sira, Burhān Halabī (d. 1044), adapting in his 
Insán al-'uyün the Subul al-hudā of Sālihī, studies the Hallāj case with re- 
spect to the angel "assuming the form of Dihya.” . 

His condemnation, in the shifa’ of Qadi Iyād (d. 544), created a stir, a5 
witness the number of its commentaries. 3x 

By a rash waiving of the rule, Hallāj's name (Husayn-b-Mansūr) 1s m 
cluded in one of the isnād of the hadith al-lugma, in the Musalsalāt of Sa id 
D Kāzerūnī.25 


J. Table of Opinions Held by the Leading 
Scholars of Islam 


Arranged in chronological order in the following tables are the names of 
the learned scholars of Islam who expressed their opinions about the or- 
thodoxy of Hallaj, under the following three rubrics: . 

1) Taraddud (condemnation), subdivided into radd (simple rejection) 
and fakfir (excommunication). The scholars mentioned in this group be- 
lieved that Hallāj's mystical teaching was heretical and that his "mira? 
cles" were either prestidigitations or demoniacal marvels (sāhir). 

2) Tarahhum (canonization), subdivided into i'tidhār (justification with 
excuses) and gabūl (complete and unqualified acceptance). 


Ibn Taymiya (ap. Rasá'il kubrā [bib. no. 512-j] II, 97) divided them 
thus. 


22 Published in Essai. ; 

23 In the Dar al-Hadith Kāmilīya of Cairo: ‘A 'Ajüri Mundhiri, Qutb Qastallani contra; in 
the Dar al-Hadīth Ashrafiya of Damascus (Nawawi), Subki: pro (1st Ibn Salah, d. 643, Abū 
Shāmī, d. 665), Nawawi, d. 676, Mizzī, d. 742, Subki, d. 756: 'Abd al-Oādir, Tuhfat als 
zā'ir Il, 76 [bib. no. 969-b]. . 

24 The Zawzani wu'àz . . . Ash'arites—a little before 465—Magādisa; Qissa (one verse 
quoted by Ibn Taymiya). 

25 Cairo ms., Majm. 403, f. 14a. 
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a) i'tidhar—for Hallaj being mustalim, died shahid; his judges being 
mujahidin. This is the opinion held by Kīlānī (cf. Hallāj); 

b) gabūl: (1) Hallaj being mustalim, died mazlūm: culpability of the 
executive authority (ahl al-shar*). (2) Id., id.: culpability of the fugaha’ in 
their jtihad (‘ulama’; shari'a). Cf. Pārsā (Passion, 1st ed., p. 427) and Yāfi'ī 
(ibid., p. 356, n. 1). (3) Hallaj died manifesting God through hulūl (a se- 
cret not to be revealed): this is the opinion held by Harawī (Semnaàni). (4) 
Hallàj died demonstrating that all is God (zuhūr kullī): the view held by 
the monists, including Ibn Sabin. 

The scholars mentioned in this group believed that Hallaj's mystical 
states were consistent with orthodoxy and that his miracles were 
genuine. Almost all, in point of fact, thought that the public preaching of 
esoteric truths had been a scandal rightly punished by death by the law.?6 

As for the theological explanation given by Hallāj of his theory of 'ayn 
al-jam', some find it excessive and incorrect; this explanation is only the 
hyperbole of a fanatic, for the saint cannot unite with the divine essence, 
but only with one or another of the names or divine attributes;?? and they 
excuse him (i'tidhār) because of the influence of ecstasy (ghalaba). 

Others accept (gabūl) the reality of ‘ayn al-jam', but separate it from the 
philosophical premises on which Hallāj based it. They connect it with the 
monist thought regarding the abstract unity of logical Being; since Ibn 
"Arabi especially, they consider it a precursory and incomplete vision, a 
much too "personalized" confession of the impersonal identity of the 
All, both creator and creatures. 

3) Tawaqquf (abstention). The scholars mentioned in this group 
thought?8 that the Hallāj case was a secret, mysterious, and inexplicable 
case that it was not their business to judge. 

Examples will be given later of the most important opinions. We have 
arranged them in two tables: the fugqaha’ and the mutakallimūn (and 
hukama’) with regard to the particular nature of their works and of their 
proofs. But for the great majority of scholars the matter of the litigation 
was not the whole of Hallaj's life or teaching, but rather the symbolic 
sentence which was given him, and which epitomizes him for posterity: 
" Aná'l-Haqq," "Tam the Truth,” or rather "my T is God"??? The süfiya 


26 Some of them even pronounced the takfīr against him for having violated the "arcanal 
discipline" (cf. Der Islam, 1912, p. 254). All of them vindicate the judges, except for Amin 
al-'Umari and Sayyid Murtadā, to whom Sha'ràwi wrongly adds Ibn Khallikān. 

27 Sifatite theory of Wāsitī, Bistāmī, and Jurjānī analyzed by Ghazālī with odd and delib- 
erate stylistic prudence, ap. Fadā'ih al-bātinīya [bib. no. 280-1], 30, line 17, and Magsad asnā 

?], 73. 
| h Cf. Passion, 1st ed., fatwa of al-Urdi, p. 395. 
29 Cf. Der Islam, 1912, pp. 255-256. 
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will be examined separately at the end of this chapter and in the next 
chapter. 


1. By the Jurisconsults, According to Rite 


(1) Zahirites. It was the head of this now no longer extant rite, Ibn 
Dawid (297/909), who had delivered the first fatwa of excommunication 
against Hallāj. The Zahirites in general followed his opinion; as witness 
Ibn Hazm, Abū Hayyān. Only the Safi Ibn ‘Arabi, who claimed to be a 
Zāhirite in law, exonerated him. 

(2) Mālikites. In accordance with the fatwa of 309/922, drafted by the 
Mālikite Abū ‘Umar, the great majority of Mālikite scholars (especially 
in the Maghrib) excommunicated Hallaj and approved of his execution 
without prior istitāba; for example: Qadi ‘Iyad, Qurtubi, Ibn Khaldün, 
Ibn Abi Sharif al-Tilimsani. However, beginning in the eighth/ 
fourteenth century, before the development of the philosophical and 
mystical monism of Ibn "Arabi and due to the influence of the leading 
orders, we encounter some lapses: "Abdarī (d. 737/1336)3% in his Mudh- 
kal, Dulunjāwī in his intense manifestations of devotion to Hallāj on the 
margin of Khatib's Ta'rikh Baghdad.?1 

(3) Hanbalites. It is not certain that the general tradition of the rite was 
to accept the legitimacy of Hallāj's condemnation;?? Husri (Süfi) ab- 
stained;?? Ibn ‘Aqil, defender of Hallāj's sanctity, was forced to retract. 
Two great mystics, Harawi and ‘Abd al-Oādir Kīlānī, both unquestioned 
Hanbalites, declared themselves for al-Hallaj. And Mar'i, the conscien- 
tious commentator of Ibn Taymiya, aligned himself with the opinion of 
Ibn al-Ghazzāl and Tawfi, who declared Hallaj innocent, although Ibn 
Taymiya was dead set against him. 

(4) Hanafites. Their gādī, Ibn Buhlül, had not countersigned Hallāj's 
condemnation.?^ Most of the Hanafites were hostile to Hallàj in the early 


39 He was the pupil of Ibn Abi Jamra (d. 675/1276), who had been confined in his house 
until his death for having claimed to have had a vision of the Prophet when awake 
(Sha‘rawi, Tabagāt [bib. no. 741-a], I, 202-203). 

31 Fatwa of Ibrahim Lagānī (d. 1041) (Sirhindī). 

32 Nasr: for; Muflih: against. 

33 Husrī. Ibn Sam'ün 


N 
fae a Qazwini 
Kilàni Abū'l Waqt 
| 
Ibn al-Ghazzāl 


34 Condemnation of the Hallajiya (Abū Shakir, Jabirī, Tamhīd), the Karrāmīya create 


wadfs. 
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TABLE I 
OPINIONS HELD BY THE Fugahā” (JURISCONSULTS) 
REGARDING THE ORTHODOXY OF HALLAJ 


4th Century, RHM: a) No full acceptance. b) Ibn Surayj (SF); Ibn al-Haddad (SF 
Tabarite); Muzani (HB). 
RDD: a) Ibn ‘Isa (HF); Ibn Buhlūl (HF); Junayd (as a Thawrite SF). b) Ibn 
Dāwūd (ZR); Ibn Rüh (IM); Abū ‘Umar (ML); Ibn al-Ushnānī (ZD); Ibn 
Bābūya (IM). 


5th Century. RHM: b) Harawī (HB). 
RDD.: a) Khatib (SF). b) Ibn Hazm (ZR); Tūsī (IM); Abū Ja'far ‘Abd al- 
Khālig ibn Mūsā (d. 470/1077: HB). 


6th Century. RHM: b) Kīlānī (HB). 
RDD: a) Ibn al-Jawzī (HB). b) ‘Iyad, Turtūshī (ML). 


7th Century. RHM: b) Ibn ‘Arabi (ZR); ‘Izz Magdisi (SF); Majd Ibn al-Athir 
(SF). 
RDD: a) Ibn Ab7’l-Dam (SF); Ibn Khallikan (SF). b) Ibn al-Dà'i (IM). 


8th Century. RHM: b) Subkī (SF); Tawfi (HB); Īsā Ruhawi (SF). 
RDD: a) Ibn Khaldün, Ibrahim Shātibī (ML). b) Jamal Hilli (IM); Ibn 
Taymiya, Ibn al-Qayyim (HB); Dhahabī, Ibn Kathir, Bulginī (SF); 
Mughlatā'ī (HF). 


9th Century. RHM: a) Muhammad Hanafi, Ba'iqara' (HF). b) Ibn Hajar, Suyüti, 
Ansàri (SF). Bukhārī, Shahzādeh Kurkut (HF). 
RDD: b) Maqrizi (SF); ‘Ayni, Bistàmi (HF). 


10th Century. RHM: a) Sha'rawi (SF); Shüstari (IM). b) Haytami (SF); Jannābī. 
RDD: a) Tilimsānī (ML); Diyārbakrī (HB). 


11th Century. RHM: a) Baha’ ‘Amili, Muhsin Fayd (IM); Mar'i (HB). b) Dara’, 
Kātib Tchelebi (HF); ‘Urdi (SF). 
RDD: a) 'Akari (HB). b) Tahir Qummi, Mu'min Jazā'irī, Hurr 'Amili (IM). 
12th Century. RHM: a) Ibn ‘Aqila (SF). b) Sawaydi, 'Umarī, Zabidi (HF). 
RDD: a) Bahrānī (IM). 
13th Century. RHM: a) Wardighi (ML); Nabhānī (HF); Madārisī (SF). 
RDD: a) Khūnsārī (IM); Nu'mān Alüsi, Rashid Rida’ (HB). 
ABBREVIATIONS: RHM = tarahhum (canonization: a) gabūl, b) i'tidhar). RDD = 


taraddud (condemnation: a) radd, b) takfir). ML = Mālikite. SF = Shafi'ite. HB 
= Hanbalite. HF = Hanafite. ZD = Zaydite. ZR = Zāhirite. IM = Imāmite. 
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centuries for reasons of dogmatic theology (mu'tazila); and accepting the 
res judicata, they did not involve themselves in the question, though the 
Shams al-Din Hanafi and Sayyid Murtadā wanted to pardon Hallaj.35 

(5) Shāfi'ites. Shafi'ites, at first favorable, were profoundly divided. 
The average opinion was guided by the fatwa of abstention? that Ibn 
Surayj had signed and that Qushayri, Ibn Hajar, Suyüti, and Urdi re- 
vived. However, there was a deep division between the party of Ghazali, 
‘AQ Hamadhānī, Magdisī, Sha'rawi, Haytami, and Ibn ‘Aqila, which 
canonized Hallāj, and the later group (influences by Ibn Taymiya) of 
Dhahabi, Ibn Kathir, al-Bulqini, and Sakhawi, which excommunicated 
him. 

(6) Shī'ites: (1) Zaydites. It being the rule?? for Zaydites to excom- 
municate Süfis, Hallāj was duly?$ condemned by Abū Yusuf Qazwini, 
pupil of Ibn Kajj; (2) Imāmites. In accordance with the tawgī" delivered 
against Hallāj, all of the Imāmite scholars without exception excom- 
municated him, save for the ustlī author of Muhhib al-Oulūb, the history 
of the sciences of Qàdi Qutb al-Din Ishkavarī Lālihī in the third part (cf. 
Nafas[?], 65). We set aside the case of his admirer, Nūrallāh Shūshtārī 
(who was an Imāmite gādī in India), because he died there executed for 
heresy. 


2. By the Theologians, According to School?? 


Only the table of opinions appears here; analysis of criticisms will be 
found in Chapter XIII. 

Because Hallāj had adopted, as we shall see, the Greek (Aristotelian) 
philosophical vocabulary, he was excommunicated by the early Scholas- 
tics, who were upholders of materialistic atomism ever since the Mu'tazil- 
ites; except for Qannad, who was also a historian of mysticism; from 
Jubbā'ī to Abū Yusuf al-Qazwini, down to the Ash'arites, from Bāgillānī 
to Juwayni. Ibn Khafif is an exception whom we shall examine when we 
come to him. 


35 Abü Nu‘aym was silent. 

36 Ahmad Māhir Effendi, a Hanafite, a deputy of Kastamüni, stated to me in 1912 that 
there was no ijma‘ against Hallāj. In 1927, the municipality of Stambul was able to succeed 
in naming a street after him. 

37 Cf. the takfir of Kilini and of Ibn ‘Arabi by the Zaydite Imām, Mansūr bi-llāh (d. 
1029/1620) in his Qasida al-kāmil al-mutadārik (London ms., Or. 3851, ff. 101b-105a). 

38 Also Ibn al-‘Ushnani. 


39 Notice against Hallaj of AZ Balkhi (and not AQB, whose magālāt are earlier than those 
of Ash‘ari). 
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The supporters of Greek logic, on the other hand, perhaps from 
Tawhidi onward, were favorable to him; likewise the neo-Ash'arites, in 
the person of Ghazālī and Fakhr al-Din Razi; the pure hukama’, in the per- 
son of Ibn Tufayl and Nasir al-Din Tūsī; and the ishrāgīyūn, in the person 
of Suhrawardi of Aleppo and Sadr al-Din Shirazi. 

Ibn ‘Arabi and the Ittihadiya school (until Nabulusi) even attributed to 
Hallāj the paternity of their own theological teaching. 

From the ninth/fifteenth century onward, most of the mutakallimūn are 
careful to distinguish, with Sayyid Sharif Jurjani (d. 816/1413)*? and Ibn 
Kamālpāshā, the ittihadiya thesis (wahdat al-wujūd) from that of the 
huliliya, in order to help the latter escape the legal excommunication 
which hung over the former. And the majority, when they seek to ab- 
solve Hallāj, act in that attempt in accordance with the opinion they hold 
on Ibn ‘Arabi, who has become the great subject of debate in mysticism 
among dogmatic theologians.*! 

One exception must be noted: ‘Ali Qari’; this Hanafite fagīh, who op- 
poses Ibn ‘Arabi and Dawwānī so violently, tries to justify Hallāj (cf. ‘Izz 
Maqdisi). He approves and upholds, in his risāla against Ibn ‘Arabi, the 
antithesis of Kīlānī, between Hallāj whom the contemplation of God 
caused to forget the creation of himself” and ‘Pharaoh, who became ab- 
sorbed in the contemplation of himself”; “this is why the 'ulama' are di- 
vided on the subject of Mansūr (= Hallāj) and in agreement in condemn- 
ing Pharaoh.” Qari’ feels, even confusedly, that the abstract and logical 
monism of Ibn ‘Arabi has nothing in common with the doctrine of di- 
vine union preached with such rapture by Hallaj.4? 


40 Sharh ‘ald tajrid al-kalam (Hashiya, Kópr. ms. 800; cit. Khafaji, f. 8113). 

41 In chronological order: Defenders of his sanctity: Ibn ‘Ati’-Allih, Abū al-Oāsim 
Baydawi, Ibn Fadl Allah Yafi'l, Firūzabādhī, Jurjānī, ‘Ali ibn Maymün, 'Ajam bint al- 
Nafis, Jimi, Dawwānī, Zakariyà Ansārī, Ibn Kamālpāshā (Shaykh al-Islām from 932/1525 
to 940/1534), Sha'rāwī, Haytamī, Muhsin Fayd, Sadr Shirazi, Ibrahim Kawrānī, Munāwi, 
Nābulūsī, Ismā'īl Haggī, Ibn Bahia’ al-Din, Ibn al-Oādī, Shirbini, Khafājī, Tawfiq Tchār- 
kasī. 

Supporters of the excommunication: Ibn Taymīya, [Ibn Qayyim] al-Jawzīya, Ibn al- 
Khayyāt, Taftāzānī, Abū Hayān ibn Dagīg al-'Id, Ibn al-"Īrāgī, Nāshīrī, Dhahabi, ‘Asqa- 
lānī, Bukhari, Ibn al-Mugri', Sakhāwī, Bulgīnī, Bigā'ī, Qari’ (cf. the work of Tāhir bey, 
quoted ap. Bibliography, s.v. Ibn ‘Arabi). 

Supporters of his sanctity who put his works on the index: ‘Izz al-Din Maqdisi, Suyüti 
(who condemns his disciple ‘Abd al-Karim Jil), Ibn al-"Imād ‘Akari, Abū Su'ūd (Shaykh 
al-Islim from 952/1545 to 982/1570), Haskafi; Ibn ‘Abidin (according to Alūsī, Jala’, 45). 

42 Early defenders: muzakki: Ibn Shādhān; shahid mu'addal: Ibn al-Muslima; in hadith: Ibn 
‘Ata’; in figh: Ibn ‘Aqil-Hamadhini; in dogma: Ghazālī; in philosophy: Suhrawardi M[aq- 
tül]. 
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Taste II 
Opinions HELD BY THE Mutakallimün AND THE Hukama’ (THEOLOGIANS 
AND PHILOSOPHERS) REGARDING THE ORTHODOXY OF HALLAJ 


4th Century. RHM: a) No certain acceptance. b) Qannad (MU‘TAZ); Ibn Khafif 
(ASH); Makki (SAL); Ibn Mamshādh (KAR); Tawhidi (HAK). 
RDD: a) Jubba’, Ibn al-Azraq, Ibn Kajj (MU'TAZ). b) Mufid (IM 
AKHB); Bagillānī (ASH). 


5th Century. RHM: a) Ibn ‘Aqil (HB in law). b) Oushayrī, Ghazali (ASH). 
RDD: a) Qazwini (MU'TAZ); Baghdādī (ASH); Tabarānī (NUS). b) Ju- 
wayni (ASH). 


6th Century. RHM: a) Ibn Tufayl, Suhrawardi Halabi (HAK). 


7th Century. RHM: b) Fakhr Rāzī (ASH); Ibn Abi'l-Hadid (MU'TAZ); Nasir 
Tūsī (IM USULĪ). 
RDD: a) Fihrī (ASH). 

8th Century. RHM: a) Rashid al-Din (ASH); Yafi ī (ASH); Jildakī (HAK). 

9th-10th Centuries. RHM: a) Maybudhī (IM US); Ishkawari (IM AKHB?); 
Dawwānī (HAK). 


RDD: a) Biqa't, Sakhāwī (ASH); Ibn Kamal Pasha (MAT); Ajrūd (NUS). b) 
Ardabili (IM AKHB); ‘Ali Karaki, Hasan Karaki (id.). 


11th Century. RHM: a) ‘Ali Qari’ (MAT). b) Sadr Shirazi, Amir Dāmād (IM 
USŪLI). 
RDD: b) Miqdadi, Majlisī (IM AKHB). 


12th-13th Centuries. RHM: a) Nābulusī (MAT). b) Hamadhan (BABI); Gul- 
paygānī (BAHAI). 
ABBREVIATIONS: RHM = tarahhum (canonization: a) gabūl, b) i'tidhār). RDD = 
taraddud (condemnation: a) radd, b) takfir). 
ASH = Ash‘arite. IM = Imāmite (Akhbārī, Usūlī). MU'TAZ = Mu'tazilite. 
KAR = Karrāmī. SAL = Salimi. HAK = philosopher. MAT = Māturīdite. 
NUS = Nusayrī. 


g. Juridical and Dogmatic Texts: Principal Fatwas 
1. Bāgillānī's Theory (d. 403/1012) 


This great Mālikite, the second founder of Ash'arism, studied particu- 
larly the case of Hallāj: “he credited him with having claimed the gift of 
marvels (hiyal) and of makhārīg, for [the Ash'arites] believe in qadir." 
Also, in the book in which he demonstrates "the incapacity of the 
Mu 'tazila to ascertain the distinctive signs of the prophetic mission when 
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applying their principles,” Bāgillānī relates the tnakhārīg of Hallāj and the 
characteristics of his marvels.*3 

Baqillani,** probably against Ràzi and the “‘prestidigitations of 
prophets,” responds as follows to the question: how to prove the verac- 
ity of prophets by the miracles that they have performed, since you say 
that there are prestidigitators and charlatans in the world who ac- 
complish similar wonders by their own hands, thanks to their ordinary 
skill, like those accomplished by Ibn Hilal and by Hallaj? How do you 
distinguish them apart? 


We have defined “miracles” performed by prophets as everything that cannot be 
the product of prestidigitators’ skill, as sophisticated as it might be, but that is the 
deed of the one divine power: such as the resurrection of the dead, the creation of 
bodies, the creation of hearing and of sight, the cure of those born blind and of 
lepers, the cyclic phenomena (of the stars), The counterfeits of shifting the coils 
of snakes by feeding mercury into them, and by the use of strings, and the im- 
mobilization of animals by a drug and afterwards their revival by another drug, 
to make people believe in their resurrection, are tricks that can be exposed (in the 
second case, by asking the charlatans to bring the bodies of animals back to life 
which have been pronounced dead). Such were the magical tricks of Fir‘awn, of 
Ibn Hilal, of Hallaj, of Jannabi (and of) Qarmati: like producing a living lamb 
(through a trap door) out of a lighted oven, or a fish (from a basement tank) in a 
room in one's home; or even to draw from a stream or from a well water scented 
with rose or musk (with the help of a properly anointed jar) or to make their 
bodies inflate in a room called “the room of immensity”: “about which it was 
told, Hallaj had in Basra a large room specially fitted with tubing devices in the 
corners and walls, and, underneath, a basement with vents through which air en- 
tered the room; he would sit on a raised chair, dressed in a shirt made of silk or 
some other light material, which made him appear thin when his visitors entered; 
on such occasions he would order the tubes to be opened, the air passed through 
the vents and, little by little, flow into his apparel, and inflate his shirt, until it 
filled the entire room, as was said, ‘with his immensity.’ "' 


This is an application of Bagillani's particular theory of miracles.45 He 
accepts the reality of miracles performed by the sorcerer (sāhir) as much 
as* that of miracles performed by the pious man (sali), even if they 
change the essences?? (qalab al-a'yán) and transform the natures*® (ihālat 


43 Baghdādī, Farg [bib. no. 201-a], 247, lines 8-11. The ambiguity (intended by Bāgil- 
lānī) of the words makhārīg and hiyal, taken here in the large sense, had led me at first to 
write that Bāgillānī had been a supporter of the sanctity of Hallaj (RHR, 1908, p. 333). 

44 Tübingen ms., f. 24a (Winkler copy); Ma [?] VI, 93 (f. 24b, 30b, 31b). Ibn Khafif's 
argument is more profound. 

45 Subki II, 63. 46 Cf, Hujwīrī, Kashf, pp. 151-152. 

47 CF. this edition, 3, 63ff. 

48 “Nature,” that which is potentially in a thing, its essence as the primary cause of its 
activity. Hazm V, 14. Ex.: wine does not have the property of "intoxicating"; God created 
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al-tabā'i') of things. Because, for him, created essences are reduced to re- 
lations (nasab), and the natures of things to customary patterns (‘addt). 
Bāgillānī is an occasionalist, which is to say that he does not believe in nat- 
ural laws, nor in real causality in creatures; all phenomena (a rad) derive 
from the discretion (tajwīz) of God Who makes them burst forth instan- 
taneously and thereby breaks "patterns" without departing in that from 
natural laws that do not exist. This is why he calls miracles makhariq, the 
“breaking of the pattern” (kharq al-‘ada), and not mujizāt. For, according 
to his theory of ideas (ma ani), one must not say that one ‘‘can”’ or “‘can- 
not” perform miracles, since one can only talk about power (gudra) where 
one can talk about powerlessness ('ajz), and since all of the acts of crea- 
tures, whether miracles or not, are pure acts of God's omnipotence. 

God performs miracles as He pleases, through sorcerers as well as 
through saints. The miracle is a proof of the conformity of the former 
and the latter to the good or bad role that God makes them play; and God 
withdraws the gift of it from the sorcerer only if he desires to be taken for 
something he is not, for the miracle is the sign of the sincerity of his mis- 
sion (da wa sahīha). It is on that that Bāgillānī constructs his theory of the 
privilege of tahaddi,*? reserved for Prophets; they alone have the privilege 
of inviting their contemporaries to try to compete with them in public, as 
Moses did with the Egyptian sorcerers before Pharaoh, while being as- 
sured of triumphing over them. 'That is the distinguishing sign of their public 
mission and the thing which makes their marvels unequalled. 

Bāgillānī reproached the mu'tazila for not having understood the 
tahaddi; according to them, if all men are creators of their acts, there is 
nothing that could outwardly distinguish the miracles of prophets from 
the tricks of charlatans. But, in fact, the marvels of Hallaj were real, re- 
gardless of whether he was a sorcerer or a saint; this power was removed 
from him only when he wanted to be taken for a prophet by assuming a 
public mission; he did not have the privilege of tahaddi:5° and this is what 


his mu'tazila opponents, Abū ‘Ali Jubbā'ī and Abū al-Hashim Balkhi, did 
not understand. 


the “intoxicating” accident immediately before the accident "intoxication" but their se- 
quence is not a natural law, rather only a customary pattern (a category of the being hadath, 
not mumtani). Ibn Hazm believes that only the miracles of prophets are real; those of sorcer- 
ers and saints are only illusions. 

49 Tahaddi: a word not included in Yāgūt, Udaba’ I, 177, line 12. Hazm VI, 11; cf. IV, 
225, Jurjini, Sharh al-mawāgif [bib. no. 2130-b], 579. Ibn Khaldün, tr. Slane I, 193 [bib. no. 
1590-b]. Cf this edition, 3, 17. ; 

50 It was from that that Ibn Fūrak deduced his distinguishing rule: publicity (izhār) of the 
miracle of the prophet, clandestineness (sitr) of the miracle of the saint; who must not even 
be aware of his sanctity (Qushayri, 1318 edition, p. 187; Ansārī edition IV, 149). 
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2. Ibn Abr]-Khayr 


It was Abū Sa‘id ibn Abīl-Khayr Mahnawi (d. 440/1049) who decided 
definitively in favor of the supporters of Hallāj among Süfis.51 

He said of Hallāj:5? “this reflector of Spirits (sajanjal al-arwāh), this 
light upon light (Qur’an 24:35), Husayn ibn Mansür! He possessed di- 
vine grace to the full; no one, in his time, from the east to the west, pos- 
sessed its gift like him." 

And he was often inspired by him in his quatrains, which are among 
the most beautiful in the Persian language.53 

The following, perhaps more recent, quatrain is also attributed to Abü 
Sa‘id:54 

Mansür Hallaj! this ‘‘crocodile of the Ocean," 

He who from the cotton of his body carded the seed of the Soul 


On the day when he cried out: “I am the Truth” in our [human] language, 
Where therefore was Manstir? God was God! 


In close association with Ibn Abr]-Khayr, Khuttali and Jurjānī (d. 469) 
showed their admiration for Hallàj. And their disciple Hujwiri, whose 
mind was one of disordered erudition, left us in his Kashf al-mahjüb a 
notice on Hallaj which shows a ludicrous confusion; he tries to split the 
personality of Hallaj in two, to attribute to the other the acts of sorcery 
and the heresies of which he was accused, which is only a tactical expe- 
dient;55 he thereby reduces his hero to a kind of puppet, a harmless eccen- 
tric, with discourses unbalanced by ecstasy. There as elsewhere Hujwiri's 
way of reasoning shows us he is a studious pupil, wanting to understand 
what his masters have spoken of, but a frivolous mind, lacking analytical 
firmness, undecided and inconsistent. 


3. ‘Tyad al-Sibti 
In Spain, the Mālikite gādī of qadis, ‘Iyad Sibti (d. 544/1149), who had 


the civil authorities burn the Ihya' of Ghazali, inserted in his Shifā” the 
following paragraphs, gism VI-3, fasl 5: 


The consensus (ijma‘) of the Malikite fugahā” in Baghdad, during the reign of 
Muqtadir, decided in accordance5$ with his qadi of gādīs, Abū ‘Umar, the Mālik- 


51 His pupil: Salmān-b-Nāsir Ansari, master of Fakhr Rāzī. 

52 Baygarā', 'Ushshāg [bib. no. 1157-a], s.v., summarized in Jami, Nafahāt, 169. 

53 Cf, Ethé edition, nos. 17, 30, 12, 18; Azàd edition, Gulshan-i ma'rifat, pp. 5, 7, 154, 
191, 192, 341. See commentary, Fātih ms. 5365, no. 2. 

54 Ap. JRASB, 1912, no. 230. 

55 That 'Attàr and Mudarris-Zàdeh were to revive. 

56 Cf. this edition, 1, 544-545. 
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ite, to execute Hallāj and to expose him on the gibbet:57 (1) for having pre- 
tended to divinity (ilāhīya); (2) for having affirmed the doctrine of hulūl (incarna- 
tion); (3) for having declared: “I am the Truth,” (4) while continuing to carry out 
the legal observances. (5) And they did not judge it lawful to accept his retrac- 
tion. 


The immense reputation of the Shifa’ in Islamic countries gives this 
text a considerable importance. It must be examined point by point: 

(1) This is an excerpt from the early questioning, by Hamid, at the last 
trial; (2) is an allusion to the thesis of the Mu'tazilite and Shi'ite mutakal- 
limūn, adopted by the early Ash'arites; (3) is a direct criticism of Ghazali 
and of the justifications that he presented of this famous saying, particu- 
larly in his Ihyā”. (4) This clause is remarkable; it discards the hypothesis 
put forward by so many of Hallāj's supporters, that of an amorous rap- 
ture which should have rendered him unaccountable in the eyes of the 
law. And it argues from the standpoint of his fidelity itself in continuing 
to practice the legal observances, the prayers and fasts, to prove that he 
was fully accountable. He was the master of his acts, as Ibn Khaldün was 
to put it. (5) This is a question of the Malikite practice of refusing to in- 
vite the zindīg to show repentance, and of depriving him of the benefit of 
istitaba. A little further on, ‘Iyad cites a fatwa of Abū Hasan al-Oābisī that 
allows the istitāba in the case of the drunkard who, as a joke, shouts "Tam 
God!” “But this decision does not apply in the case of ‘mystical intoxica- 
tion,' and is not inconsistent with the aforesaid Mālikite practice, in spite 
of what was said," notes al-K hafiji. 

Most*$ of the commentators of the Shifa’ restrict themselves to collect- 
ing texts consistent with the argumentation of 'Iyād. Three, Qari’, 
"Urdī, and Khafājī, undertook to refute it in detail and to justify Hallaj.5? 


4. Tawfi 


Tawfi (d. 716/1316), a paradoxical mind, who tried to reconcile 
Ash'arism and Zāhirism, and combined the teaching of the strict Hanbal- 


57 The theory that Hallāj was put on the cross only after he was decapitated. In order to 
deny that he had spoken and may have repented (cf. Kīlānī, Passion, 1st ed., p. 388, n. 1). 

58 Sibt ibn al-‘Ajami, Ibn Khalil, Shumunni, Ibn Abi Sharif, Dalji. 

3? In a charge renewed by the historian Ibn Khudhyān al-Farghānī, and which Ibn Khal- 
likān seems to make his own, 'Iyād compared Hallaj's teaching with that of the heresiarch 
Shalmaghānī, the Imāmite executed in 322/934 in Baghdad; the two teachings have in 
common only the fact of their having been officially persecuted, one after the other; Shal- 
maghānī is a pure Imāmite, who seems to have been renounced by his sect for political 
reasons (cf. this edition, 1, 315-322), and the accusations of his claiming to be God and of his 
having admitted to immorality come from too suspect a source to be accepted, so long as 
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ite law with a respect for ‘Alids, who regarded him as an Imàmite90— 
and who criticized the Sunnites' principle of variation, ikhtilaf,® left the 
following fatwa: 


I have seen many things attributed to Hallaj in the way of written works, 
maxims and treatises, all of it apocryphal. People have begun to attribute to Hal- 
làj everything they can find in the way of shath (ambiguous expressions) and of 
tāmāt (echolalias), for he seems to lend himself to them more than any other. 

None of the shaykhs of the mystic way, neither the greatest nor the least, ap- 
proves of everything that Hallaj said. On the contrary, the masters agreed to say: 
he has fallen into error, or: he has rebelled, or: he has inured himself to sin, or: he 
is an impious man. 

And whoever claims that all of the sayings that have come down to us as being 
by him must be approved, that person is a heretic, to be excommunicated by all 
Muslims. 

Hallàj was executed for zandaga on a basis of the fatwa of the ‘ulama’ of his time; 
and the best that his defenders could say is what one of them said:9? “He was 
wrong to use certain expressions; but he was a pious man, guided by a sound 
conscience; however, ecstasy overcame him, and in this state he stumbled, not 
knowing what he was saying; words spoken in intoxication are not taken down 
nor are they reported; the victim is a martyr, and his executioner a fighter of the 
holy war on behalf of God,® for he upholds tradition!" 

This thesis doesn’t contravene excommunication brought against one who 
claims to believe in the outward meaning of these words; they were blurted out 
by Hallāj, either because he was overcome by ecstasy, or because he had fallen 
into error; in both cases he remains pardonable. For if the faithful who uses his 
entire strength to find God falls, God forgives him for his error, though it reveals 
a certain inadequacy (faqsir) on his part; that is not an error that makes an impious 
man out of him. 


5. Ibn Taymiya 


Ibn Taymiya (d. 728/1328), the penetrating and intolerant opponent of 
the monism introduced by Ibn ‘Arabi, regarded Hallaj as the forerunner 
of this heresy. He therefore persecuted his memory with particular inten- 
sity, inflamed perhaps by the persistent devotion that some Hanbalites 
still had for this condemned man. His fatwās on the matter, moreover, 
are a model of clear focus. On this “matter of Hallaj,” Ibn Taymiya is the 
only jurisconsult who took a coherent and logical position. We shall 
analyze only three of his fatwas: 


we lack fragments of his works (cf. Farg, 249; Friedlander, “Shiites” [bib. no. 1693-a] II, 
s.v.). 

69 Cf. the Hanbalite Sarsari (d. 656) and his “al-'adhāb al-wasib ‘alā arwah al-natvāsib” (cit. 
Alüsi, Jala’ [?], pp. 2, 3). 

61 [L] Goldziher, Katholische tendenz und Partikularismus in Islam (Upsala, 1913), p. 136. 

62 Probably Tawfi himself, in accordance with Ghazili. 

$3 CF. this edition, 1, 288-289; 2, 386. 
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(1) The answer to two questions concerning Hallaj:5* 

1st question: Is this an honest (siddīg) or perfidious (zindīg) man? Is this a 
venerable saint (wali muttagī), the possessor of a divine grace (hal 
rahmānī), or an adept of magic and charlatanism? 

2nd question: Was he executed for zandaqa in accordance with the opin- 
ion of the assembly of 'ulamā” of Islam? or was he in fact unjustly 
[executed]? 

Answer: Hallāj was justly condemned. And anyone who is not of this 
opinion is either hypocritical or ignorant; and whoever approves of him 
must be killed like him. 

Ibn Taymiya then goes on to recount his life, his journey to India to 
learn magic, his satanic utterances, his false miracles, his trial, and his 
punishment. As regards the way juridically to treat the zindīg, some con- 
sider it proper to invite him to repent, others do not. In any case, 
whether one accepts or not, the execution is necessary; it is a fruitful pen- 
ance for the true repentant, a just punishment for the false penitent. 

There were no miracles after his death; what his blood wrote and what 
caused the flooding of the Tigris are stories made up by those impious 
people who say that ‘‘the law of Muhammad kills the saints.''65 

In fact, Hallāj was a satanic being who displayed a false repentance. 
Not only did he do conjuring tricks, but he was also served by demons, 
like other contemporary possessed men whom Ibn Taymiya knew, con- 
sulters of idols, visited by satanic apparitions; like the possessed man 
whom he had executed in 715/1315 and who had had visions of a demon 
who had told him to be the Prophet.6* Satan rewards these possessed 
people with miraculous gifts. They are the antichrists of whom the 
Prophet spoke, forerunners of the one-eyed antichrist. Hallāj was one 

_of them. What difference does it make that he seemed to repent. He 
spoke and acted in such a way as to get himself condemned and executed 
by unanimous consent of the Muslims. 

(2) Fatwa concerning the sanctity of Hallāj: 

The opinion that affirms the sanctity (walaya) of Hallāj is blasted by his 
own principles: 


64 Later, in his Al-Irāda wa'l-amr (Rasa'il Kubrā [bib. no. 512-j] II, 95-100), Ibn Taymiya 
made a subtler study of Hallāj's case apropos of the famous dialogue between Adam and 
Moses (on the sin of Adam), cf. this edition, 2, 34-35. 

55 Cf. this edition, 2, 264-265; and Rimi, Mathnawi, based on Qur'àn 3:112. 

66 Not, notes Ibn Taymiya, that he could have assumed his true appearance; for God 
would not permit it. C£. this edition, 1, 117 ff. 
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A. It is ijma'5? that endorsed the formula “‘it is lawful to shed the blood 
of Hallāj and those like him.” 

B. Sanctity involves faith and fear of God to the highest degree, it de- 
mands that the saint be protected from heresies like those of kulūl and 
ittihād. Whoever, on these two points, approves of Hallāj, shows himself 
incapable of perceiving true sanctity. 

C. Let him, therefore, knowingly embracing the heresy,% continue to 
affirm the sanctity of Hallāj! His testimony is only personal, like that of 
the Jew, the Christian, and the Rafidite; like them, he is subject to con- 
demnation by the Qur'àn, by tradition, and by ijma*. 

D. To plead on a basis of the repentance that Hallaj may or may not 
have shown in extremis,69 is to pretend to know what God alone knows. 

E. To excuse him on grounds of an ecstatic trance (istilām)” is to ig- 
nore the facts; he wrote and spoke with full presence of mind. 

F. Indeed, even if the confusion of ecstasy could be an excuse for his 
inner conscience, it would not justify his attitude; it would not authorize 
one to say: "he was executed unjustly, he remained true to his faith," 
things that are ignored. 

G. In fact, the reality was quite different. Given these conditions, what 
believing Muslim would agree to let Hallaj profit from the excuse of 
ecstasy? 

H. As for the one who approves of Hallāj for the ideas that got him 
executed, he behaves like an infidel and a heretic. 

I. Similarly, the one who does not approve of the execution of those 
like him, proves himself a rebel against Islamic orthodoxy. 

J. As for us (‘ulama’), we have the formula of divine unity (tawhid) 
which has been prescribed for us, the way of God that has been laid 
down for us, and from both we have learned that ‘what Hallaj said is 
only falsehood,”7! and that those like him deserve death. 

K. As for his personal fate, for him, and as for the question of knowing 
if, in his conscience, he experienced some occurrence of repentance or 
something else that caused him to be absolved by God, that is God's af- 
fair, no one can verify it. And God knows all about it. 


67 Imam and fugahā”. 

68 An allusion to Ibn ‘Arabi. 

69 The thesis of Īsā al-Oassār and of Kīlānī (Kasb al-wajid . . .), this edition 1, 614-615. Cf. 
Ibn ‘Arabi and al-Shādhilī. 

79 An allusion to A Hamid Ghazālī; cf. this edition, 2, 170. 

71 A text of Ibn Dawid; cf. this edition, 2, 345-346. 
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(3) Though the two preceding fatwās are an especially brutal way of 
posing the previous question, we know that Ibn Taymiya also became 
interested in certain verses by Hallaj, and here follows a third fatwa by 
him in which he agrees to examine the problem in depth apropos of the 
divine decree (irdda) and precept (amr).7? 

Ibn Taymiya, whose moral teaching is very firm on this point, refutes 
any attempt to pardon transgressions against the Law based on the decree 
foredooming them, or on a momentary paralysis of reason that renders 
the sinner unaccountable. The ticklish case of Khadir (Qur'an 18:64-81) 
is explained, according to him, by a profounder Law than that known to 
Moses; and the words condemned in Hallaj could not be pardoned on 
grounds of their being uttered in ecstasy; they were reasoned. 

At this point Ibn Taymiya, who seems to be attacking the school of 
Shādhilī,73 lists the different attempts to justify Hallāj: 

A. Ecstasy had temporarily cut off his reason (fana' al-'agl), he spoke in 
amorous delirium. We must look upon him either (a) as pardonable 
(ma'dhür), and thus his judges rightly condemned him (ijtihād musib), 
"they being fighters for the faith, he being a martyr”;7* or (b) as 
wronged (mazliim), and thus his judges erred (ijtihād mukhtī),75 or the 
Muslim Law itself is unjust in the world, because *'it kills the saints. ”’76 

B. He was lucid and he revealed the mystery, even that of Tawhid, 
which made his execution necessary (wajib), according to some famous 
verses dealing with the discipline of the arcanum.?? What is this mystery? 

The adepts of kulūl think that Hallāj was ''possessed of God" Who 
spoke through his tongue, just as the demon speaks with the tongue of 
the possessed (masni‘):78 temporarily annulling his personality (fana’ 
nāsūtīya) without ecstasy: God alone can declare through our voice that 
He is One; which is Harawi’s thesis; and this is why Kilani contrasts the 
inspired “I” of Hallāj to the arrogant “T”? of Satan. 

The adepts of monism (ittihād mutlaq, wahdat al-wujüd) think that Hal- 
làj, by speaking in this way, wanted to show that every creature is a form 


7? Majm. rasā'il kubrā YI, 87-100, concerning the hadith in which Adam proves to Moses 
that his sin was an act of the divine decree (add. by us). 


73 See Mursi here; and 'Izz Maqdisi, Sharh al-awliyā” (bib. no. 441-b]. Ibn ‘Abdallah, 
Mawā'iz ms. 1299. 


74 Kīlānī (‘Athara [?]). 

75 Yasawi. 

76 CF. "Izz Maqdisi [bib. no. 441-b]: Khadir says to Hallāj on the cross: "Such is the re- 
ward of the saints of God." 

77 Of Suhrawardi Halabi, this edition, vol. 2. 

78 Ibn Taymiya, letter to Nasr Manbiji. 
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of expression of the divine essence.7? “And this is why in the isnād of his 
khirga, Ibn Sab īn included, among other impious men, Hallāj.” Accord- 
ing to them, the “T” of Satan is identical with the "T" of Hallāj. 

Ibn Taymiya concluded by affirming his thesis: since Hallàj did not 
speak in ecstasy, it is not a question here of Tawhid al-rubūbīya; Hallāj, 
condemned for blasphemy against the Qur'àn and the hajj, by ittifāg of 
the jurisconsults, was only a sorcerer served by demons. 

Not only in Persia, but also in Africa, the Ash‘arite disciples of Ghazali 
brought about a reaction among jurisconsults against his attempts to re- 
habilitate Hallāj. 

In Egypt, where the official state teaching was still that of Ismā'īlī 
Shi'ism, Shāfi'ite propaganda filtered in, through the collusion of certain 
officials. The Fātimid state had a missionary college, a central house of 
learning, for training propagandists in all countries, the Dar al- "ilm, inau- 
gurated in 395 by Hakim in Cairo at Bab Tabbanin (— Khoronshif, be- 
fore the Aqmar mosque): where the grand dā'ī Mu'ayyad Shīrāzī was 
buried.8° Now, in the time of Vizir Afdal (487-515), we find that a Sun- 
nite nucleus of professors and students, called ''al-Badīīya,”” had formed 
within it, which forced the college to close (513). When it reopened in 
515, the surviving head of this group, Hamid-b-Maki Itfihi, undaunted 
by the death of his colleague Barakat and by the executions of five disci- 
ples, resurfaced and resumed his position of influence. The grand Fatimid 
dāt, Ibn al-Hagīg, denounced him to Vizir Batā'ihī in the following 
terms: ‘‘(Itfihi) learned a little of Ash‘arite dogmatics, after which he for- 
sook Islam to follow the way of Hallāj and to deceive the credulous; for 
Hallāj, in the beginning, called himself a dā ī of the Mahdi, and after- 
wards the Mahdi himself; after that he laid claim to divinity, saying that 
the jinn were in his service; he also had restored some birds to life"; in 
much the same way Oassār, a former Shi'ite, lays claim to the rubübiya, 
obtains food for his disciples in the Jebel, and resuscitates birds after hav- 
ing slit their throats; his disciples are afraid to commit the sin of looking 
at his face, and do not dare lean against a wall (to rest) in his presence. 

Qassàr, who was arrested and put in prison (where he pretended to be 
dead) with his disciples, was nailed with them on the cross where they 
were finished off with arrows (in Hijja 516; in the beginning of 517 it was 
his disciple Khayyāt's turn). 

This hostile account, by the historian Ibn al-Ma'mün, son of Vizir 


79 Ibn 'Arabi's view. 7 
80 Mu’ayyad Shirazi appropriated to himself a poem by Hallāj. 
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Batá'ihi,?! does not gratuitously connect the name of Hallaj with the 
Ash‘arite®? offensive at the very heart of Ismā'īli Shi'ism.9? 


6. Dhahabi 


The great Shāfi'ite historian Dhahabi (d. 748/1348) was the first to try 
to give a psychological explanation for the behavior of Hallaj. A system- 
atic mind and passionate defender of strict orthodoxy, he applied to his 
writing of history the principles of critical analysis, assuredly rudimen- 
tary and biased, but clearly articulated, that he used in the exegesis of 
tradition, following Ibn Taymīya. 

He summarily dismisses 'Ali-b-Ahmad-b-'Ali al-Wa'iz ibn al-Oassās 
Shirwānī, the author of Akhbār al-Hallaj written around 490/1097 and 
unknown in any other connection, as a 'liar, for most of his isnád derive, 
says Silafi (d. 576/1180), from a book lacking authority.”84 

When he reproduced in his ta’rikh the historic texts of Ibn Bākūyā and 
others, which he collected on Hallāj, he followed them with his own 
brief scoffing and cutting remarks: concerning the miracle of the blood,95 
the testimony of Ibn Khafif,86 the statement that "the mark of the wise 
man is being empty (of desire) for this life and the next, "97 and the tes- 
timony of Ghazali,93 “who excuses him at the expense of Arabic gram- 
mar!" 

In Mizan al-i'tidāl and in Kitab al-'ibar, he presents his personal view: 
Hallaj had started out well; but after brilliant beginnings in asceticism 
and contemplation, the spirit of pride and ambition took hold of him; he 
departed for India to learn magic; then, he became possessed by a demon, 
and seduced many people with that magic that one learns to perform 
miracles; just as the antichrist will do. "Those who called him a *magi- 


81 He is the one who, according to the Bühuras (Dàwüdiya), was responsible for the 
drama of 522, in which their mahdi, Tayib, the legitimate heir of Amir (they believed in his 
ghayba), disappeared, 

*? Reproduced ap. Magrīzī Khitat [bib. no. 2157A-a] I, 459-460 (noted by G. Wiet). On 
the masjid built in 458 by Vizir Afdal I for Wihāta-b-Sa'd Itfihi, cf. ibid., II, 451. 

83 Which was to triumph with Shihab Tusi (this edition, 2, 171); cf. the Mustazhirī of 
Ghazālī, and, from 450 on, the role of Vizir Ibn al-Muslima. 

84 Mizān al-i*tidāl [bib. no. 530-d], no. 1706 (II, 218). 

55 “This is false!” (Ta'rikh al-Islam.) 

86 Translated supra, 1, 507-509, 


87 “Filthy language!" (contrary to Qur’an 17:20; 3:146), from a “vainglorious, boastful, 
useless man," Note that the statement is by Ibn Adham (Qushayri III, 214), repeated by 
Kīlānī (Bahja [?], 56); was to become a hadith, according to the Jadhb of the pseudo- 
Suhrawardi (p. 21 [?]). Gharib Jfl-dunyā wa'l-akhira: revived by Harawi (Manāzil), as ap. 
Ibn al-Qayir, Madārij [?] 111, 129, 

88 Mishkāt al-anwar. 
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cian’ were right; those who said he was the slave of the jinn were close to 
the truth, for what he did no reasonable man would undertake, since it 
was bound to get him killed; especially as he was unlike the possessed or 
the wretched man who gives prophecies about hidden things,9? without 
being given ecstasy, revelation or the gift of miracles to help him. Some 
men, a stupid breed, have said: ‘No, he was a wise man, a saint of God; 
he performed miracles; let him speak as he pleases.’ They give thereby a 
double proof of their ignorance, by declaring: (1) that he was a saint; (2) 
that a saint can speak as he wishes. No, quite the contrary, for he must 
speak only the truth! Such a state of mind is a disaster, a deep-seated 
malady, which defies the cures of physicians; it spreads everywhere and 
brings fame to anyone who catches it." 


7. Shams al-Din M-b-H Hanafi 


This descendant (d. 847/1443) of Abü Bakr, this restorer of Shadhilism 
in Egypt, did, according to his son, Abū al-Khayr,?? express his opinion 
of Hallāj in the following terms: 


We had formed a group which accompanied the master; he had gone on horse- 
back to the Tāj and the seven Wujüh. Returning the next day to the city [Cairo], I 
was walking beside the master's stirrup. Next to me was Sidi Shams al-Din 
M-b-A-b-Mūsā Sakhawi,9?* surnamed Ibn al-Qasabi,9?? and this was before he 
was appointed gādī of Medina in 860; and he said to me: “I would like to question 
my master about Shaykh Husayn al-Hallaj.” Come forward,” I told him, “and 
ask." We were to the right of the master, who was on his mare. Sakhawi kissed 
his stirrup, the master turned to him, and [Sakhāwī) said to him: “Master, what 
is your opinion of Hallaj?” “May God bless him and allow us to benefit from his 
protection! If he spoke, it was in a state of rapture (gltalaba). That is our opinion 
of him. But others, like Shaykh Siraj al-Din ‘Umar-b-R Bulgīnī and others, on 
the contrary, hold the opposite opinion.” 


8. Ibn Hajar 'Asqalàni 
The following points had been put to him (d. 852/1449): 


(1) A man declared that Husayn al-Hallāj is not a saint; (2) a faqih declared that 
whoever believes in his sanctity is an impious man, (3) adding that “Umar ibn 
al-Fárid is not a saint, and that his language is monistic; (4) Yahyā-b-Yūsuf Sar- 


89 The gypsy woman tells fortunes to others, and the poor woman does not know her 
own (Prov. fr. [?], 1, 191). 

90 Batanüni, Al-Sirr al-safi [bib. no. 677-a] II, 16, 34; Sha‘rawi II, 99. 

?! Born in 819, died in 895, he arrived in Cairo between 831 and 839 and remained there 
for more than seven years; Hajj 840 (Dawi [?] VII, 110, 111). 

92 See the work by him, Cairo ms. VII, f. 204. 

93 The Commentary of Muhammad Hanafi on the *al-nās niyam” hadith, As'ad ms. 
1513. 
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sari?* believed in the absolute eternity of the letters [of the alphabet], which led 
him to be disowned by certain Süfis. 

He responded: (1) What this man reported concerning Hallāj is the opinion of 
the ‘ulama’ and fugahā”; followed by most of the Süfi ascetics, just as it appears in 
the risāla of Qushayri (God's blessing be upon him)." But some of them dis- 
agreed with it, especially among those Süfis who had mixed philosophy with 
mysticism, such as Ibn ‘Arabi and Ibn al-Fārid;?5 and their language is obviously 
monistic. . . . (2) As for the aforementioned sentence by the fagīh: "Whoever be- 
lieves in the sanctity of Hallāj and of Ibn al-Fārid is a blasphemer,' it does not do 
him honor; for to call a supportable thesis an impiety is a mistake. (3) As for his 
statement about Sarsarī, it is correct: the verses of this poet prove it: in this he was 
following the Hanbalite rite, where the opinion is current. (4) As for his denial of 


the sanctity of Hallāj, it is based on appearances: but God knows consciences the 
best.”96 


9. Sha'rawī 


Sha'rawī (d. 973/1565), a conscientious and honest scholar, but a cred- 
ulous spirit, did not leave us a systematic presentation of his ideas con- 
cerning Hallāj. He included him in his catalogue of the “‘persecuted 
saints" of Islam, and adopted the fatwa of Ibn ‘Arabi on his case as his 
own. He assembled in his works many testimonies in favor of Hallaj that 
are valuable from the standpoint of the history of ideas. But the argu- 
ments that he adds to them are quite weak: he says, apropos of the pro- 
posal that led [Hallāj] to be condemned: “God knows whether it was 
made by him!" suggesting thereby that it might have been forged; and he 
canvasses Ibn Khallikān's text to make him say that such a proposal did 
not deserve the death penalty.?7 


10. Ibn Hajar Haytami 


Haytami (d. 973/1565), a respected scholar of the Shāfi'ite rite, whose 
authority in the present day extends to [Saudi] Arabia, Afghanistan, In- 
dia, and Java, was obliged to look into the Hallāj case. 

In a first fatwa concerning the meaning to be given to his saying “I am 
the Truth," he asserts that, when the mystic man is dominated by the 
signs (shuhūd) of the divine presence, he forgets all the rest . . . and that 
such utterances translate the following line of reasoning:** “The signs of 


9* This is a tactic on the part of Ibn Hajar: in order to more fully discredit the opinion of 
the Hanbalite Ibn Taymiya concerning Ibn al-Fārid, he has himself. questioned here about 
another poet, a Hanbalite, quite damaging for this rite. 

95 Ibn al-Fārid discussed * Anā'l-Hagg” (Nazm al-Sulūk, verses 277-279). 

96 Alūsī, Jala’, 53. 

97 Tabagāt kubrā [bib. no. 741-a], I, 16, 107. 

°8 The philosophical theory of ecstasy; cf. A. Hamid Ghazālī in this edition, 2, 171. 
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the divine presence are so transfigured to me that I believe I am trans- 
formed in them”; when he is speaking in this way in a state of recall. But 
if he were in [a state of] rapture, this utterance would be a shath, which 
there would be no way to analyze, for we only analyze words uttered in a 
state of "soberness" and free will. 

In a second fatwā, he agrees with the opinion of al-Suhrawardi of 
Baghdad, explaining this expression as implying ‘“‘God says... ,” and he 
cautiously restricts its legitimate use to the second instance mentioned in 
the first fatwa: to the instance of rapture that paralyzes the will. 

In a special notice in which Haytami concludes in favor of the sanctity 
of Hallāj, he mentions the affirmation of Kilani: “Such an affirmation 
coming from such a Pole, and assigning to him such a high rank, is suffi- 
cient for the glory of Hallaj!'9?? 


11. The fatwa of Abü'l-Faraj Nahrawali 


In Kitab anis al-jalis wa nadīm al-ra’is, a compilation designed to give 
moral edification, recopied in 1015 by a Hanafite jurisconsult affiliated 
with the Oādirīya order,!9? and the author of which was Abū'l-Faraj 
Nahrawali,!?! whom I believe to be identical with Qutb al-Din Nahra- 
wali Ikhwānabādhī, a ''Hanafite jurisconsult affiliated with the Qadariya 
order," who taught in Mecca in 988,192 and whom A Khafājī has chroni- 
cled as one of his Meccan masters, 19? we are given, in the form of a quasi 
fatwa, the general opinion of Hallāj's execution among the religious élite 
of Mecca in the seventeenth century of our era: 

Question: we know that God "created His servants that they should 
be sincere and speak the truth. What did His Wisdom mean (mā'l-hikma 
fī...) therefore by allowing eighty-four ('ulama')!9* to render a fatwa 
condemning Hallāj to death for having spoken the truth and declared 'I 


99 Fatāwā hadithiya, 213-214, 223, 224; excerpts ap. Bītāwarī, Tuhfat al-ikhwan [bib. no. 
928-3]. Note that Haytami is hostile to Ibn Taymiya. 

100 Habib Ghazzi, a Hanafi Oādirī (Berlin ms. 8914-1; cf. ms. 8913-2, ap. Ahlwardt cat. 
VII, 781). 

101 Ms. P, 1317, f. 124a (pointed out by G. Vajda), whose title changed, reads “Durar wa 
la'ālī by A Faraj [and A Ma‘ali = 'AR?]-b-Zakariyà Nahrawali,” and is described rather 
strangely as a "collection of excerpts from the works of Sakhāwī” (M-b-'AR, d. 902; an 
enemy of Ibn ‘Arabi, and hardly inclined to express himself in this way). 

102 Berlin mss. 175-1 and 7414 (Ahlwardt) = Qutb Nahrawālī, d. 990 (nephew mufti in 
Mecca). 

103 Berlin ms. 7414, f. 62b. Note that Khafaji was pro-Hallājian, like the very Turkish 
and Indian-oriented Meccan milieu of the seventeenth century (cf. Shinnāwī, Oushāshī). 

104 Ms. P. 1317: “anna arba'a nafar min aftū” (sic: for: "anna arba'a wa thamānīn aft"): ac- 
cording to the figure from the legendary Oissa. 
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am the Truth’; they killed, crucified, and burned him, he who was con- 
sumed with love (‘ishq). What was His Wisdom in doing that?” 
Answer: 


Know that the threshold of the Lord of Glory and the audience of the King of 
Kings are not like the thresholds of sultans. As long as one does not gamble one’s 
soul!5 on this threshold, he cannot join the Master; but when one has sacrificed 
his head,1°6 his self, and his soul, one joins Him and sees Him. And so, don't 
imagine that the one who has been burned for his Master has actually been 
burned. No, the one who has been burned for Him is ablaze with His light. 
Don’t you see how the vagabonds, when they sct out, carry a firebrand; if you 
ask them: what are you going to do with that firebrand, one will tell you: I carry 
it with me so that, if I find myself in a dark place, I can use it to light it up. Ac- 
cordingly, therefore, don't believe that they had burned Hallāj: no, they set him 
afire like a torchlight, so that on the Day of Judgment he may illumine the As- 
sizes, guiding sinners by his light, for whom he will intercede (yashfa‘ fihim). But 
if he who spoke the truth is burned, what will happen, do you think, to the one 
who uttered falsehood (bātil). 

Now, know that Mansür Hallāj, God hold him in His mercy, was in the audi- 
ence of His glorious majesty like a butterfly before a candle. The moth that sees a 
candle in the night imagines it to be a shining star; it goes toward it, and rushes 
into the flame, wanting to taste the full brightness of the candle; but it is immedi- 
ately set on fire without succeeding in grasping a particle of light, and it falls, 
burned, before the taper; it realizes its powerlessness then and confesses: "I who 
had thought I could be something in the presence of the light know now that I am 
nothing." And as soon as it has recognized its powerlessness, its eyes open and it 
sees the top of the taper, lopped off and fallen down beside it. That is to say, that 
from the moment that it realized its lowness and humbled itself, it reached its 
Goal. Hallāj, in the same way, had imagined he could be something in the audi- 
ence ofthe Divinity when he had perceived its light. Once burned, he recognized 
his lowness, and, in the same way, he reached his Goal. 


12. ‘Umar al-'Urdi 


In the eleventh and last volume of his Sharh al-Shifa’, completed in 
1019/1610, ‘Urdi (d. 1024/1615), after presenting the short passage by 
"Iyād dealing with Hallāj, follows it with the long attack directed against 
Hallāj by Dhababi in his 'Ibar, then undertakes to build his personal thesis 
of the sanctity of Hallāj on a refutation, point by point, of Dhahabī and 
‘Tyad. 

Against the first, he argues: from the masters of Hallaj, who were 
Sunnites; from Shibli, who admitted sharing his ideas; from Ibn ‘Ata’, 
Ibn Khafif, and Nasrabadhi, who defended him; from Kīlānī, who 


105 A Turco-Iranian expression (jānbāz; Sari “AA: derbaz). 
106 This is 'Attār's idea, traditional in Turkish lands (Yesewi: bashenin bir). 
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affirmed that Hallāj was a passionate lover of God, and that desire had 
made him lose sight of created things (mystical state called al-jam'). He 
concludes that the anecdotes told against Hallāj are the fruit of hatred, 
and must be rejected along with those of the Nusayris against the first 
three Caliphs,1°7 those of the Shi'ites against the first two, and those of 
the Khārijites against ‘Ali. Wasn't Moses himself accused of murder by 
the Israelites? Hallaj, though less highly placed than Moses, could not es- 
cape slander. Besides, Dhahabi died beaten and blinded as punishment 
for his attacks against the great Süfis. 

From this first refutation, he deduces a fatwa of tawaqquf:198 “As for 
Hallāj and Dhahabi, and, more generally, for the one who affirms the 
sanctity of Hallāj and the one who denies it, we have this to say: these 
Muslim generations of the past have seen the fate of the perishable goods 
they had acquired; pay attention to your own, and stop asking what these 
dead men have done. "109 

Turning to the second, he expresses his regret that ‘Iyad did not keep 
quiet: for he was wrong on every point: a) in accusing Hallaj of having 
proclaimed himself God, nonsense which he could not have said; b) in 
accusing him of having taught the heresy of hulūl (the inclusion of divin- 
ity in his humanity); for, in plain logic, in order to justify this inclusion, 
he had to affirm the existence of his self; but, since he denied his self, how 
could he have spoken ofan inclusion ofthe presence of God in pure noth- 
ingness? c) Dhahabi’s accusing anecdotes are refuted by ‘Iyad’s own tes- 
timony, by the fact “that he continued to practice the legal observances”; 
d) the only basis [of accusation] which remains is the saying "Anā'l- 
Haqq” (Lam the Truth), which can be explained as expressing the mysti- 
cal state of union (jam');119 in an explanation related to this, al-Ghazali 
saw in it the mystical state of annihilation ( fana").?!! 


h. The Role Played by the Karrāmīya Theologians in the 
Indictment of Hallāj as a Hulūlī!!2 


The heresiographical manual, of Ash'ari, the Magālāt, written prior to his 
conversion, adheres to a Mu ‘tazilite classification, in which the charge of 
hulūl (“localization” of God in a human being) is referred to only in pass- 
ing, Mu'tazilism accepting some sifat tmakhlūga lā fi mahall; some ex- 


107 The curses in the third Nusayri guddās (Bākūra [?], 44). 

108 Reproduced by Khafaji. 

109 Our'ān 2:134, 141: a generalization of personal responsibility. 

110 Here, some verses. 111 Cf. this edition, 2, 170-171. 
112 ‘Ali-b-‘Is against them (Lisān V, 356). 
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tremist Shi'ites (pp. 14-15) and some ascetics (pp. 13 and 288) were 
briefly charged with hulūl (localization of the Spirit of God). The word 
originated perhaps with the polemics of Warrāg against the Nestorians; 
for the heresiographical manual of Khashish (d. 253), which is older, pre- 
fers to characterize this category of heretics as nihaniya. 

The heresiographical manual of Baghdādī, the Farq, written around 
A.H. 410, contains a special rubric for hulūlī sects; under which, after the 
extremist Shi'ites, he inscribes, not without embarassment for him, an 
Ash'arite Shāfi'ite, two ascetical sects, the Hulmānīya and Hallajiya (p. 
241; cf. his Ustīl al-Din, p. 316); about which Hujwiri speaks again, 
around A.H. 470, in his Kashf (tr., p. 260): in restricting the takfir to the 
Hallajiya Fárisiya. The Farq and the Kashf were both written in Khura- 
san, the region where the Karrāmīya theologians were powerful (pri- 
macy in the periods 370-388, 405-413, 421-456). They seem to refer to a 
kind of official catalogue of heresies established by official mutakallimin 
usūlī gādīs, thus for the most part Hanafites, who could not have been 
Mu'tazilites (the Mu'tazilites having been stamped with takfir by the 
edicts of Qadir [408, 413], carried out by the Ghaznavids), but rather 
Karrāmīya. 

The Farg contains a very elaborate theological definition of the Hallāj- 
ian hulūl, which had appeared already in the "geography" of Balkhi- 
Istakhri, ninety years earlier, and which Birüni, again in Khurasan, was 
also to reproduce “‘man hadhdhaba. . . .” I do not believe that it originates 
with the manual by the Mu'tazilite AS Balkhi (d. 319), and it could not 
have been made up by the philosopher-geographer AZ Balkhi. Its simi- 
larity to two Karramiyan theological attacks against the Hallājian hulil, 
that of AB-b-Mamshādh Dīnawarī (trial of 308), and that found in the 
Maqalat of Ibn al-Haysam (written against the Ash'arite Ibn Fürak, before 
A.H. 405: cf. Ibn Abi’l-Hadid [bib. no. 431-a] I, p. 297), leads me to at- 
tribute it to a mystic from Armenia (whose capital, Dabil, was Kar- 
ramiyan), Ibn Yazdānyār, who came to attack Shibli and other Sūfīs in 
Baghdad between 315 and 325 (the departure of Murta'ish), and a de- 
scendant of whose referred to Ibn Karrām (Rawda [?], ms. P. 1369, f. 
163b). Qannàd, pro-Hallajian, was very severe in his judgment of Ibn 
Yazdānyār, in some verses in which he naturally did not dare to mention 
Hallāj, since the latter was a condemned man; after this attack, pro- 
Hallājian Salimiya theologians avoided mentioning Hallāj by name when 
they quoted the “Anā man ahwa” piece in which the word hulūl appears 
(Luma', Ta'arruf). The Hanbalite manual Sharh al-Shari'a of Ajurri (d. 
360) contains a chapter against the hulūl (of the uncreated Spirit, Ruh 
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qadima). Around 365, the young Ash'arite Abū Ishaq Isfara’ini (240, d. 
418), arriving in Nishapur, forced the Hallājian Nasrabadhi to retract the 
thesis of the Huliil al-Rūh al-qadima which, moreover, only the Hallājian 
Faris Dinawari had dared defend. A Shāfi'ite, Maqdisi (surely Nasr M, 
415, d. 490, a pupil of Abū Hamid Isfara'ini via Salim Rāzī, d. 447), after 
reproducing in his Kitab, around 445, the condemnation of the two 
huliliya ascetical sects, the Hulmānīya and the Hallajiya, and the head of 
the Hallajiya of Iraq, Abū Ja ‘far Saydalānī, published a declaration assert- 
ing that this takfir was directed only at Faris. 

Only mystical theologians concerned with asceticism like the Kar- 
ramiya, explaining sanctifying graces, not as actualizations transforming 
the human subject (Hallajian ma rifa, real, but infixable "lā tastagarr fi'l- 
qalb” [Taw. XI] against the Karramiyan ma'‘rifa, permanent quality), but 
as innovations in the divine essence (ihdāth fi’l-dhat), considered the pos- 
sibility of using the weapon of takfir bi'l-huliil to the utmost to combat, in 
Khurasan, not only Faris, but also Ibn Abi’l-Khayr. 


i. Hallaj's Consciousness of the Veracity of His 
Testimony and His Apocalyptic Cry: 
" Ana'l-Haqq" (“My T is God") 
The fulfillment of Abrahamic monotheism in the believer is his worship- 
ping of God alone” (= having shattered all idols) and obeying God at all 
costs (— loving Him above all else). There can be no doubt that Islam 
presents this goal to sincere Muslims in an abrupt and threatening man- 
ner; and the entire life of Hallāj is bent like a bow toward this target. 

Can the problem of the ultimate success of the venture of those who 
set out to capture sanctity be resolved in such a way as to convince a pub- 
lic that is understandably skeptical, a priori, in view of the impudence of 
this statement? 

The maximum sympathy that the historian could show them is to 
concede that their intellectual plane is unified and that they increasingly 
"realize" their responsibility for the contradiction’ that exists between 
the Commandment of God that they feel in themselves and their present 
failure to accomplish it, through the increasing devotion that they give to 
Him. All that would be required for their success to be genuine would be 
the verification of a real psychic fullness consistent with the outward ad- 
mission of a lack, of a disappointment. 

Hallāj is original among Muslim mystics for not having brushed away 


13 A.H.T., Basā'ir [Abū Hayyan Tawhidi]. 
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the difficulty of explaining mystical union by imputing his theopathic ut- 
terances to his irresponsible state of intoxication during ecstasy. God, in 
Himself, is not unconsciousness; His supremely simple Truth expresses 
itself eternally, and the human language uttered "beyond time" is des- 
tined to connect us personally with this Witness of the One, when our 
soul is unified. 

In this regard, Hallāj sketched out a philosophy of language, in Arabic: 
a philosophy not static and existential, like the monism of Ibn ‘Arabi 
(wahdat al-wujūd), but dynamic and testimonial (wahdat al-shuhiüd). He be- 
lieved that Arabic, as a Semitic language and as the language of revela- 
tion, was predisposed to conceive the mental word in the first person, 
under the influence of the Spirit: in the recollected state of silence, of fast- 
ing, of poverty, and of tears. This idea was disputed by literalistic 
grammarians, and mused upon by philosophical grammarians. 

Experimentally, he practiced *'breaking (mental) idols” of worship 
(destroying the Ka'ba mentally in himself in order to enter the immediate 
presence of its Founder) and obeying God at all costs, breaking family 
ties, yearning to die accursed for his Muslim brothers. 

The crucial sentence of his experiment, "Aná'l-Haqq," “I am the 
Truth," or “my ‘P is God,” is not a metaphysician’s monistic formula- 
tion; it is an ‘‘outcry for justice” (sayha bi'l-hagg, Qur'àn 50:41) cried out 
in full lucidity. Nor is it the magical formulation of the dhikr that was 
popularized by a later Hallajism. 

We have discussed the circumstances in which it was uttered; it sums 
up, in any case, the teaching found in many passages of his works (Taw., 
215). More serious is the attack against the real authenticity of this utter- 
ance made by those who point out that his vocabulary changed, 
chronologically and apologetically: his choice between hagg and haqiqa, 
‘ishq and mahabba, his meaning of shahid, his meaning of “ahl”; he made 
Shi'ites think that his devotion to the “Ahl al-bayt"" was a devotion to the 
physical lineage of the Prophet; when his nasab with the Prophet was 
siddigi,14 kinship in spirit, ghurba solitude, in al-ghar, the "cave of the 
hijra’’;145 there was his act of contrition, at the trial, his literalistic ““Sun- 
nite” protest while awaiting his sentence, his mental debate, the last 
night, in prison (makr, haqq). 

But there is no contradiction in this, if, as we believe, his vocation, of 
which he was increasingly conscious, was to fulfill the Prophet's last 


prayer at ‘Arafat—the wagfa of the farewell pilgrimage—by dying for all 
of his brothers. 


114 Our'ān 2:146; 33:4. 115 Qur'àn 9:40. 
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1. How to Express Theopathic Locution Correctly, 
According to Ibn 'Arabi 


Given his theory of a universe that has emanated from God in a de- 
scending hierarchy of five superimposed planes (hadarāt) or '*worlds,"116 
men living on earth on the fifth plane can be reached there by the 
divine word through the fourth plane, that of ideas (mithal), by means 
of fahwaniya, which he defines as follows: "direct divine locution ex- 
pressing itself in the world of ideas."!!7 Can it be perceived and ex- 
pressed as theopathic, does the mystic achieve divine union by it, and can 
he utter in the first person the “I, it is I” of God? Ibn ‘Arabi thinks not, 
the initial monism of his teaching (wahdat al-wujūd) excludes the possibil- 
ity, and he attempts to prove that this pseudo problem cannot be formu- 
lated, reviewing each of the pronominal words that the Arabic language 
provides us to personalize the subject speaking the sentence, and testing, 
both in prose (analyses) and in verse (attempts at invocations) the situa- 
tions in which our corresponding psychic states place us vis-a-vis God. 
The words examined are: huwa (he; huwiya, his ipseity), ana (I; ananiya, 
my ipseity), anta (you), nahnii (we), inn (it is, here is, indeed; innīya, hec- 
ceity; the word "'ecceity" would be better). 

He argues for the exclusive use of the word “huwa, He, Him” in sen- 
tences in which the mystic intends to give an account of his personal di- 
vine locution. Huwa is the exclusive name of the absolute Essence, the 
name of the moneity (ahadiya); it is he who flows in all of the physical 
beings that he supports (thubūt) and gives existence to (wujiid). Huwa has 
a synonym, the affix-i (my, mine),!!? which is the fahwant of the moneity 
for it alone, whereas huwa is the fahwani of the Lord in relation to His 
creatures. The faithful can immerse himself quietly in his invocations to 
“Him” (huwa), for God answers "the one who is in everything," “god 
for God, man for man, call for call”; this is the state of ‘ayn al-jam". 

The use of the word "anta, You” (syn: laka, to you) has many pitfalls, 
introduces a thicker veil; it opposes huwa, emphasizing in dialogue the 
other of two persons without defining which of the two it means. This is 
why only those who can abstract (tanzīh, out of khayāl, the imaginative) 
are allowed to use it; it is not for the mujassima, who delight in using it. 
How, when calling upon God, can we ask Him to say “O you" to us on 
the same level of reality and not on the simple order of the wad" (situa- 


116 Kitab al-Huwa, Sirr al-Yà', ms. P. 6640 f. 72ff. 
117 Jurjani [bib. no. 2130-a or b], 176, 197. 
118 3: in lī, darabni, innani in which the first n = lilwigāya, the second khafifa. 
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tion). Metaphor (majāz) is not permitted in hadra. To delude oneself with 
it is to be taken in by one of God's tricks (makr). 

The word *'nahnū, we" among pronouns, is only a collective word 
(mujmal), like “Allah” among external objects. 

The word “and, I, me." Here Ibn ‘Arabi attacks Bistami and Hallaj 
without naming them: 


some people, oblivious to the high position of huwa and to the distinction to be 
made between essence modalized into forms (multiples of existence), between 
modalization (tahawwul) and absolute essence (mutlaga), thought that "I" (ana) 
was the noblest of appropriate symbols (kināyāt) for expressing mystical unifica- 
tion (ittihād), without discovering that this unification is a priori impossible. 
When you say “I,” the idea (ma'nā) communicated thus to the One with Whom 
you wish to be united is ‘you, who have said ‘I’ "; it is an expression coming 
from you, and not you. As regards the idea itself, you have formed it, either with 
your anānīya (the ipseity mine" of your created form, sūra), or with His; which 
creates a dilemma: either it is you alone, or you no longer exist, and, in both 
cases, there is no unification. One is not permitted to cry out “Ana, I" in sahw 
(= outside of ecstasy); if the mystic ignores huwa, he becomes subject to the pro- 
visions of the law, and must show repentence.!!? 

To speak to “ana, I" when invoking Him is folly (hawas);!2° to call God "T" 
when praying to Him draws His response “your status is contradictory; if it is 
your andniya (the ipseity of your I) that you call upon, then it is up to it to re- 
spond to you, through you. — And what if You responded to Yourself through 
me? — I will never reveal Myself to you through My “I,” the exclusive privilege 
of the moneity” (ahadtya = jam‘ al-jam'). 


The enunciative particle “Inn, it is, here is," (syn: 'iyyā): this expresses 
the personal and spontaneous first impulse of the sentence, prelude to the 
pronoun subject (cf. in Latin: ecce). Ibn ‘Arabi points out that this word, 
closer (like nahnū) to huwa, is weaker (and more discreet) than "ana." But 
to call upon God Himself asking Him to release this “inn” in us makes 
the construction of the prayer very difficult. For example: "O, it is I, I 
realize myself in you emanating from me without going out of me, when 
You have come forth emanating from me in this ‘it is V just as Your ‘it is 
you’ emanates from You. Look for me emanating from me through ‘it is 
I,’ out of fear that through jealousy You may leave me, and that this ‘it is 
P may leave me. For the only ‘it is I’ in me emanates from Your ‘it is I’; 
this ‘it is P is one which is not mine, for the ‘it is’ is Yours and mine 
insofar as it is in You, not in me." To which God responds: “there is 
both truth and fallacy in your words: for inn (it is) can never stop reveal- 
ing the two hecceities; if you put yourself in the ‘it is You,’ Iam with you 


11? Hà, hd, hi =k +n + their ligature (kun). 
120 Hawas: cf. Hallāj, Akhbar, nos. 12, 47. 
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in order to help you; if you put yourself in yourself through a ‘it is P by 
withholding the ‘it is you,’ you will appear outwardly to be revealing 
me, and the observer will imagine that you are the locus in which the 
appearance (mazhar ‘an innaka) of ‘it is You’ occurs, whereas you remain 
the locus of ‘it is I.’ I warned you: if you desire ‘it is I,’ your hecceity will 
stop being in you; I cannot coexist with another essence (kiyān).” 

In chapter 428 of the Futühat (IV, 42-44), which is undoubtedly dealing 
with the use of "inni" by Hallāj both in the Tawasin (I, 14; II, 5-6) and ina 
famous quatrain,!?! he smoothes down the rough edges of the passage 
just translated. To ask to be stripped of one's own “‘inni, it is I” is to fulfill 
the sacrifice (īthār) and to become the ransom (fida’); it is no longer the 
ordinary shuhtūd, the annihilation of the statute (fana! hukm, fanā” na't), 
without the annihilation of the essence (fanā” 'ayn); it is the highest de- 
gree of union (wasla) in which the shuhiid (of the ‘abd) joins the wujūd (of 
God); it is the highest of the magāmāt: the shuhiid al-'abd keeps him united 
with other men (as men) at the very moment when it binds him essen- 
tially to the divine Existence (rabt al-wujūd bi ‘ayn al-shuhüd); and God, 
out of respect for his sacrifice made for Him, gives him joy (farah). 

It should be noted that Ibn ‘Arabi is inserting here precisely into his 
theory of existential monism, as an abnormal case, the very theory of 
Harawi and Simnānī justifying Hallājian ecstasy in terms of "testimonial 
monism” (wahdat al-shuhüd). 122 


2. Grammatical Analysis of the Sentence “‘Ana’l-Haqq”’ 


It was two famous Basrian grammarians, Sirafi (d. 368) and Farisi (d. 
377), both disciples of M-b-'Ali Mabramān, who were the first to pub- 
lish the sentence in question, according to the interpretation given them 
by their master Zajjaj; judging it, after careful analysis, to be bordering 
on blasphemy. Classical grammatical analysis of “And’l-haqq”’ presents 
us with only three possible interpretations: 

a) It is a narrative (ikhbariya) nominal clause (jumla ismiya), declaring an 
ideal objective connection between “I” and ‘‘God”’; this conditional con- 
nection does not make the clause "flexible." “My T is God” = I person- 
ally imagine God to be the only possible subject of any logical utterance. 
—The static theory of existential monism (wahdat al-wujūd). 

b) It is a declarative (insha'iya) nominal clause, affirming a subjective 
connection between “I” and ‘‘God”’; which does not make the clause any 
more "'flexible." “My ‘I’ is God" = I imagine God to be speaking my 


121 "Fa'rfa* . . . inniyi min al-bayni” (Diwan, no. 55, p. 90). 
122 Aniyatak hiya huwiyatt (Jili I, 48). God is threefold quwwa (I, 8: ahadtya , huwrya , anīya). 
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sentence in me. By the supposition of the Qur’an reciter (hikaya; by 
metonymy, kināya); or by an inner pleasure felt (ishrab; intussusception); 
or by an “elucidation” (tajawuz: a transfiguring metaphor). 

c) It is an active [French = effective] (īgā īya) verbal clause ( fi'Ttya), val- 
idating a canonical connection between “T? and “God” (like "anta hurr” 
setting one free, and “anti tāligun,” repudiating one): which makes the 
clause “flexible” (laha mahall fi'l-i'rab), for its khabar (inchoative) makes 
explicit its elided (mahdhaf) mubtada’ (inchoative), implied (muqaddar) 
necessarily (li'l-ta 'adhdhur): a flexible damir al-sha'n ("Huwa" = He). "My 
‘T is God” = I swear that my “T” has become (ana sirtu) this “He” Who is 
God. In an outcry for justice announcing the Last Judgment, identifying 
this present reciter of the shahāda, this present Witness, with the Shahid 
al-gidam, the Eternal Witness, the Spirit-Word. “Innan? ‘ana’ sirtu'lladhi 
Huwa'l-Haqq." It is clear "Huwa" must be implied and that “this He” is 
not an ordinary “harf al-fasl” separating “I,” “and,” from “God,” "al- 
Haqq,” to prevent “‘al-Haqq” from being made into an attribute (sifa) or 
appendage (tābi') of "ana," which would be absurd. And to prevent 
“Huwa” from being made either a "'tabi* mu'akkad” or an implied “‘sec- 
ond declarative.” 

This grammatical analysis of the incriminatory sentence led to its 
being made a classical example of the teaching of the “‘ga’iliin bi’l-shahid,”’ 
professing that God has Present (apotropaic) Witnesses on earth, particu- 
larly on the day of "Arafat ( yawm shahid). In grammatical terminology, a 
"shahid" is a particular verse, conclusive in itself, which one uses as a 
basis for formulating a rule. This was, indeed, the way in which Zajjaj 
understood ‘‘And’l-haqq’’: a usurpation of the supreme power of God. 
And Tabarī could say with Ibn Surayj, the only canonist who had de- 
fended Hallāj's innocence, that his boldness had left room between him- 
self and God only for His Judgment (dayniina). This is testimonial 
monism (wahdat al-shuhūd). 


j. The Social Centers of the Tradition and Diffusion 
of Hallajian Thought 


1. The Imperial and Princely Courts (and Their Wagfs) 


In Baghdad, after the drama of 309, we find the secret preservation of a 
Hallajian tradition within the Court, despite a hundred years of Shi'ite 
proscription (334-437): on the part of the hajib Nasr and his son Ahmad; 
and in the household of the Queen Mother, Shaghab, whose wagfs 
(where Muti‘ and several caliphs among his descendants were buried) 
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seem to have been administered by Shāfi'ite (Surayjian, hence pro- 
Hallajian) shuhiid. This would explain the resurgence of Hallājian devo- 
tion under Caliph Qayim (422-467), who seems, indeed, to have person- 
ally venerated Hallāj, since he allowed his confidants to do so (Vizir Ibn 
al-Muslima, Ibn ‘Aqil, the adopted son of his friend Abū Mansür, whom 
he was to defend and lodge for over a period of four years). Likewise 
Mugtadī (467-487); and his mother Urjuwān and her wagfs, where two of 
his descendants, Muqtafi and Mustadi', were buried (a “tomb of Hallāj” 
was wagfed between 437 and 581—[Harawī]); and Mustazhir (487-512) 
and his mother Tayf al-Khayāl; and their occupants of the position of us- 
tādh al-dār, the B. al-Muslima. After the sack of 656, two 'Abbāsid 
princesses, Shāhilatī and Rābi'a, married to Mongol viceroys of 
Baghdad, the Juwaynis, were surely involved in the Hallājian revival 
signaled in their court by the works of Kīshī and N Tūsī. 

The librarian (khāzin al-kutub) of Mustansir (d. 641), Ibn al-Sa'i (d. 
674), wrote some Akhbar al-Hallāj; and his successor, the musicologist 
Safi Urmawi (d. 693) was connected with the Juwayni viceroys (private 
tutor). The muhtasib of Nāsir, Harawi, refers to the tomb of Hallāj 
among the wagfs of Baghdad (612). 

In Nishapur, khatib of the mosque. 

In Isfahan, by tradition Turkish, Saljüq princesses patronized pro- 
Hallājian preachers like Ahmad Ghazālī (d. 517); as did certain Saljūg 
vizirs like the Rudhrawari (patrons of Ibn al-Hamadhani and of Farid 
"Attār) and Ibn Raja’ (patron of ‘AQ Hamadhānī, d. 531). The tradition 
passed from there to the Saljūgs of Konya, since the Baghdadian wagf of 
their daughter Saljūga Khātūn (d. 584) became the Tekkē of the Bek- 
tāshīs. Revived in Isfahan in the seventeenth century. 

In Bukhara, the lasting attachments that Hallāj had won for himself in 
the court of the Sāmānids seem to have been centered around Vizir 
Bal'ami (308, d. 329), his disciple the mufti Su'lüki, his descendants, and 
especially his friends the B. Simjür, amirs, of Quhistan, who, for three 
generations, governed the leading cities and protected Hallājians like 
Qaffal in them. Four centuries later, the Timūrids, for example, Abü'l- 
Ghazi Hy-b-Mansür Baygarā, prince of Herat (d. 912), extolled Hallāj in 
their court (Jami, Kārizgāhī). It should be added that, from the years 
317-405, Amirs Dhuhli and Dabbi of Herat, benefactors of Shibli, had 
known of the latter’s friendship with Hallāj. 

In Tabriz, under the pagan Mongol ruler Abaqa (672) and the Juwayni 
viceroys, there was a Hallajian revival in the court; indicated, as we have 
seen, by N Tüsi, inspector general of all of the denominational wagfs; in- 
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dicated even more in the works of the great vizir, Rashid al-Din (698, d. 
718), edited by his son, Vizir Ghiyath al-Din (728, d. 738), in which the 
author speaks to Emperor Ghazan (694, d. 703), a recent convert, about 
“Fallaj, Pole of the saints.” 

In Cairo and Damascus, in the court of the Kurdish (Ayyubid) and Tur- 
comen and Circassian (Mamlük) princes, the Hallaj case was often dis- 
cussed, but as a symbol of opposition; Saladin bestowed favors on two 
rivals at the same time, the Ash'arite Sh. Tūsī, who was pro-Hallājian, 
and the Hanbalite Ibn Najīya; Baybars had as his spiritual director Khadir 
Mihrānī Kurdi (d. 676), a Yazidi (pro-Hallājian), but he appointed Qutb 
Qastallàni (662), a bitter foe of Hallaj, professor in the Dar al-hadith 
kamiliya. Confronted with Ibn Taymīya's attacks on the Süfis, the high 
officials of Cairo and of Damascus were divided, which proves that there 
was no decisive state tradition regarding the lawfulness of this Süfism; 
the grand qadi of Damascus and Cairo, Jalāl M-b-'AR Qazwini (d. 739), 
wrote a commentary on Ibn al-Farid. 

In Mecca and Medina, the Sharifian Court occasionally authorized Hal- 
lājians to speak in the Haram!?3 before the Ka'ba; in 553 one such was the 
Hanbalite gāri” Ibn Muqarrab (under the shārif Oāsim Ibn Fulayta); in 670 
or thereabouts, there was the preacher Ibn Ghànim Magģdisī (d. 18 
Shawwāl 678), who preached before the historian Ah-b-Ibrahim Tāj 
Fazari (d. 690), the jurisconsults Ibn Ajil Yamani and Tagī ibn Dagīg 
al-'Id (d. 702): under the sharif Abū Numayy (652, d. 701), who was al- 
ready the patron of Ibn Sab'īn and of Shams Iki (cf. also Ibn "Alawān): 
thus clearly pro-Hallājian. 

In Spain: the rallying of Muslim principalities in the southeast (Murcia, 
Valencia) to the ‘Abbasid khutba, and the affiliation of Prince Ibn Hid (d. 
in Damascus in 699) with the Sab'iniya, suggests the possibility of a 
pro-Hallājian mystical tradition in these small courts (Shüdi, gādī of 
Seville). 

In Istanbul: the extent to which the poetic interest usually given to the 
subject of the martyr Hallàce Mansür was seen to revive in the Osmanli 
court depended on which of the influences fell upon the Dīwān (or 
Haram), that of the Bektāshīs from Murat II and Mehmet II; under 
Bayezid 1I'7^ especially (Balim Sultan) and Selim I; the Mevlevis under 


123 The shaykh al-haram: Ibn al-Mundhir (d. 318), Ibn'al-'Arabi (d. 343), Nasawi (d. 396) 
pro-Hallājian, Ibn Jahdam (d. 414) pro-Hallājian, Abū Dharr Harawi (d. 434), Sa'd Zinjānī 
(436, d. 476) (despite the Fātimids). 

124 His name might derive not from Bayézid Bistami, but from the “messenger” of Bek- 
tāsh; whose turba he rebuilt. 
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Majid (Besme Sultan) (under Sulaymān I, with Surüri [d. 969], private 
tutor); the Khelwetis (under Ahmad 1); or the Rifā'īya (under Hamid II). 
Two grand vizirs, Shehid ‘Ali Pasha (Damad: 1125, d. 1128) and Raghib 
Pasha (1170, d. 1176), and a ra'īs al-kuttab, Sari ‘AA Tchelebi (1038- 
1039)125 were pro-Hallāj. 

In Shirwan: the redaction of the Akhbār al-Hallāj by Ibn al-Oassās that 
Silafī came to consult directly in Chemakha around 506, states that the 
author was a preacher in the court of the last Shaybānid amīr, Feridūn- 
b-Feribūrz, the son-in-law of the king of Georgia, David II (483, d. 519). 

In Shiraz: after 140 years of Shī'ite official persecution of the Hallajian 
Süfis under the Buwayhids, and a hundred years of Saljüq truce, the Sal- 
gharid state was established and the patronage of the court under 
Takla-b-Zengī (570, d. 590) enabled R Bagli to write his Hallājian works; 
the atabeg AB Qutlugh-b-Sa'd venerated his memory (it was in his reign 
that the tarīga Hallajiya was founded in Bayda—628, d. 658; and in the 
reign of Abish Khātūn, d. 686). And as long as the Court of Shiraz re- 
mained Sunnite, under the Injüids (703-754) as well as under the Muzaf- 
farids (754-795: Shah Shiya, patron of AF Tawūsī), Hallāj's memory was 
revered (Hāfiz). 

In Delhi: Wtutmish venerated Hamid Nāzūrī, a Hallājian. The only 
prince who may have been interested particularly in Hallāj (as a gādirī) 
was the emperor, Dara Shikūh (1069); the influence of the Chishtīya under 
Akbār (who, like Aurengzeb, was fond of the works of Sharaf Minyarī 
from Menair, Behar).126 


2. Public Institutions of Learning 
a. Madrasas 


In Baghdad, in the Nizāmīya: the mudarris AH Ghazālī (484-488) and 
Ahmad Ghazālī (488-492), as we know, were pro-Hallāj in writing and 
in teaching. As were Ismā'īl Ru'yānī (d. 502: comm. on Oushayrī's Risāla) 
and Ibrāhīm Nufayli (d. 529: comm. on Sulami's Tafsīr). Lastly, Shams 
Kīshī (665-672: Risāla ft du'à' al-Hallāj); in the Mustansiriya: ‘AR-b-Yf ibn 
al-Jawzi (d. 656); in the Tājīya: Shihab Tüsi (around 565: fatwa fidam al- 
Hallāj); in Bab Azaj: Shaydhala’ Jili (d. 494: khutab) and the naqib of the 
Hāshimites, Hibatallāh ibn al-Mansūrī (d. around 635: Qadiri). 

In Cairo, in al-Azhar: Itfayhi, Ibn "Atā'llāh, Lagānī, Bashbishi; in 

125 Cf. Mhd Thurayya, Sijill "Uthmānī [?], 1257, 4 vols. 


126 Princess Zeb al-Nisa’ had the Tafsir kabīr [bib. no. 385-c] of F Rāzī (favorable to Hal- 
Jāj) translated into Persian. 
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Manazil al-'Izz: Shihab Tūsī (with the philosopher Amidi), and his dep- 
uty 'AR-b-M Qurushi (d. 616). 

In Qaysārīya, in the first Osmanli madrasa: Dāwūd Qaysàri (d. 751; 
pro-Hallajian). 

In Istanbul, in the madrasa Aya Sūfīya (the wā'iz ‘Abd al-Ahad Nari, d. 
1061); in Sahne Themānīya (Fatih); Akhawayn (d. 904), Kamālpāshāzāde 
(d. 940), Jānīzade (d. 954), Abü'l-Su'üd (d. 982): all hostile to Ibn ‘Arabi 
and to Hallāj; in Dar al-Mathnawi (Isma‘il Angirawī, d. 1042); in the ma- 
drasa Oalenderkhāne: Mu'ayyadzādd (f. 888) favorable, for a student of 
Dawwānī; Tāshkčpriizāde (d. 968; hostile, for he was the translator of 
Ibn Khallikān). 

In India, in the madrasas of Delhi (Mu'izziya 620, Nāsirīya 650, 
Fīrūzīya) the programs of study (in Arabic) at first only touched lightly 
on the name of Hallāj in the ‘Awarif of Sh. Suhrawardī (and accidentally in 
the Fusiis of Ibn ‘Arabi); and (in Persian) in the Diwan of Hafiz (cf. Daw- 
lutshāh in Persia). After Aurengzeb, the manual of Sadr Shīrāzī (philoso- 
pher) became a standard work, and encouraged the study of the works of 
Suhrawardi Maqtül (as in Persia) and of Nasīr Tüsi: in which Hallāj was 
admired by a Sunnite and by a Shi'ite. In che modern universities, the 
Nizamiya of Farangi Mahal (Lucknow, f. 1114), Deoband (Dar al- 
"ulūm), Aligarh (1875), Nadwa of Lucknow (1894), Osmania of 
Hyderabad (1917), apart from the Ta’rikh al-khulafā” of Suyüti, one finds 
hardly any mention of Hallāj in a manual. 


b. The Dàr al-Hadith 


Designed exclusively for the teaching of the traditional maxims of the 
Prophet (and of the related sciences, jarh wa ta'dīl, etc.) the Dar al-Hadīth 
represented an even stronger reaction of a Sunnism threatened, no longer 
only by Shi'ism, but now also by the Crusades, and trying to draw the 
Muslim Community even tighter around its founder. They were official 
foundations that supported the hadith studies which private efforts were 
carrying on in the leading centers (the B. Manda in Isfahan, Khatib in 
Baghdad, the Sam'ānī in Marw, Ibn al-Bayyi' in Nishapur, ‘Abd al- 
Ghānī-b-Sa'īd in Cairo). The majority were founded by Kurdish amirs 
for the Shāfi'ites. 

The first was the Madrasat Ibn Sallār, founded in 546 by this vizir in 
Alexandria for AT-b-M Silafi (d. 576); he transmitted there on Hallāj the 
Hikayat of Qannad and the Akhbār of Ibn al-Oassās. 

The second was the Dār al-Hadith Nüriya, founded around 551 by 
Nir al-Din (d. 569) in Damascus ('Asrüniya), for the famous muhaddith 
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and Ash'arite ‘Ali-b-H ibn "Asākir (d. 571): who pardoned Hallāj (ap. 
Ta'rikh, biography of Shiblī), following Qushayri's example, from 
whom his nephew A-b-Hibatallāh ibn "Asākir received the Risāla of 
Mu'ayyad Tūsī (d. 617).127 

The Nūrīya was soon replaced in Damascus by the Dār al-Hadith Ash- 
rafiya, founded in 696 by Malik Ashraf (d. 635) for Tagī D ibn al-Salāh 
Shahrazüri (d. 643), rāwī of the Risāla of Qushayri, whose successors 
were eminent masters, AK Harustani (643, d. 662), followed by the his- 
torian Abū Shama ‘AR-b-Isma‘il Dimishgī (d. 665), Yahya Nawawi!?9 
(d. 676), Mizzī (d. 742), and Dhahabi (742: not appointed), ‘Ali Subki 
(742, d. 750), A-b-Isma‘il-b-Khalifa (d. 818), and Sharā'ihī (d. 821). 
Probably Mizzī (rawi of Khatib), a friend of Birzati (d. 739), and surely 
Dhahabi were anti-Hallājian; but Subki, a pupil of Ibn "Atā'llāh, was 
pro-Hallājian; he had to be not only a Shāfi'ite, but also an Ash'arite, to 
teach there. 

The third was Dar al-Hadīth Muhājirīya, founded in Mosul by the 
very pious amir Isbil Gókbüri (563, d. 630), the brother-in-law of Saladin 
(m. Rabi'a, d. Damascus 643), around 580, for some Hanbalites, 
"UA-b-A ibn al-Samin, pupil of Oazzāz, master of Ibn al-Sahīh (d. 588), 
Ibrahim Ibn al-Barani (d. 622) and Hy-b-‘Umar ibn Baz (d. 622; pupil of 
Shuhda); Ibn Dihya came there in 604; and the father of Ibn Khallikan 
taught there.around 622; it was also there that Ibn Khallikàn became 
anti-Hallajian. 

The fourth, whose influence was considerable in a time when Egypt 
was saving Islam, crushed between the Mongols and the Crusaders, was 
the Dār al-Hadith Kāmilīya, founded in 622 in Cairo by Mālik Kāmil (d. 
635): for his former tutor 'Umar-b-H ibn Dihya (d. 633), a Valencian, a 
Zāhirite (like Ibn Hazm, he accepted unconditionally the hadith of Mus- 
lim which placed the relatives of the Prophet in hell) a mad anti- 
Hallājian, foe of Fakhr Rāzī, a learned hāfiz whose unscrupulous pugnac- 
ity (cf. his biography by M-b-Yh 'Utāridī and Taj Kindī) brought about 
his dismissal; he was replaced by his brother ‘Uthman ibn Dihya, a 
grammarian (d. there in 634); followed by A ‘Azim Mundhiri, a former 
Hanbalite gone over to Ash'arism (634, d. there in 656); who allowed, as 
Ibn Ráfi attests, Ibrāhīm Taghlabi to comment there on a sentence by Kī- 
lānī pardoning Hallaj; AB-M-b-M-b-Ibrahim ibn Surāga Shātibī (b. 592, 
d. 662), an Andalusian mystic, a Suhrawardian, whom Shustari left to 


127 Burhàni, zahra who delivers a fatwa permitting al-tabarruk, a suspect use of the isnad 
H[asan] B[asri}—‘Ali. 
128 Anti-A vicennian. 
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follow Ibn Sab'in; Rashid Yh-b-'Ali ‘Attar Misrī (660, d. 662), a Mālik- 
ite; Taj ‘Ali-b-Ibrahim al-Qastallani, an Andalusian Malikite (662, d. 
there 665; b. 588); M-b-'Umar ibn Dihya (665, d. 667); Qutb A-b-M 
Tūzarī ibn al-Qastallani (667, d. 686; b. 614); M-b-Ibrahim ibn Jamā'a 
(710-727); the Kàmiliya was put to another purpose in 786, after having 
been the center of this anti-Hallajian movement, whose doctrinal influ- 
ence, through Abū Hayyān (Zahirite), Dhahabi, and especially Ibn 
Taymiya, has continued down to the present-day Salafiya. This move- 
ment was based on a formal criticism of the hadiths invoked by Sūfīs: Ibn 
Dihya was the first to expose the falseness of the Hasan Basrī-"Alī isnād 
for the khirga (Simt, 103: the Shadhiliya also put = H.B.-' Ali); and, being 
Zāhirite, it was anti-Hallājian. Ibn Surāga, author ofthe oldest treatise on 
the Labs al-kirga (Katt.[?] I, 337), rejected, as had Suhrawardī, both the 
futuwwa of the calendars and philosophical Hellenism; finally Qutb Qas- 
tallānī, author of the Irtigā”l-rutba fil-libas wā'l-suhba on the khirga (‘Iqd, 
p. 3), directed his polemics against the philosophical and Hellenizing 
mysticism of Ibn Sab'īn on the censure of Hallāj, seen as the founder in 
Islam of the monist heresy (cf. Von Kremer), and against the "spiritual" 
isnād invented by Ibn Sab‘in in order to link himself to this precursor. 
Qutb Qastallani, both a Mālikite and a Shāfi'ite, was placed by Baybars 
at the head of the Kāmilīya after his return from the hajj; he had been 
initiated by Nasir 'AA-b-'AR ‘Attar into the Sahramaniya tarīga (‘Iqd, p. 
61). Ibn Taymiya was only reiterating the anti-Hallajian thesis of Qutb 
Qastallani. 129 

In Damascus, there was the Dar al-Hadith Qüsiya (founder: Ism-b- 
Hamid Oūsī, d. 653). 

The different dar al-hadith in Istanbul and Delhi were less important. In 
the one in Adrianople, Kamālpāshāzāde took a position against Ibn 
"Arabi and Hallāj. 


c. Monasteries (Ribātāt, Khāngāhān) 


The early ribāts of the Karrāmīya were private; and the first official at- 
tempt to create 2 Sunnite monastery appears in Baghdad with the Ribāt 
Zawzani, founded around 460 opposite the cathedral-mosgue of Mansūr 
by Husri (d. 371), a disciple of Shibli turned Shafi‘ite; this foundation 
could not develop (in view of the hostility of the Buwayhid sultanate) 
without the continual support of the Caliphal representative, the khatīb of 
the cathedral-mosgue, AB A-b-M ibn Abi Mūsā Īsā Ma'badī (350, d. 


: 129 [We refer again to] Cairo: madrasa Mansūrīya (founded around 680: hadith): first sharaf 
A Mu'min Dimyiti (d. 705), a disciple of Silafi (indirect) and of Ibn Mugayīr. 
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386): imitating his predecessor, 'AA-b-M ibn Burya (329, d. 350) in that 
respect; the latter having supported, despite the Buwayhid police, the 
hadith sessions of AB Shafi'i after 334. It is an established fact that this 
ribāt, which had direct contacts with the pro-Hallājian Shāfi'ites of the 
Waqf Surayji, preserved the memory of Hallāj, and that its second found- 
er, "Alī Zawzanī (366, d. 451), transmitted verses of Hallāj: A-b-'AR 
Kirmānī (d. 575) may have been the author of the Hikayat Ibn Khafif; Sh. 
Suhrawardi (600-605) was the author of the 'Awarif. 

It was Vizir 'Aliibn al-Muslima who officially recognized monastic in- 
stitutions in Baghdad by placing all private monasteries under an inspec- 
tor general, a shaykh al-shuyūkh, residing in the Nahr al-Mu‘alla (in a waq f 
established by a friend of the vizir, the ‘amid al-‘Iraq, Abū Nasr Ahmad 
ibn "Alī); a waqf for refugees from Khurasan responsible for providing 
funds for the first official Ash'arite madrasa (the future Nizamiya); reviv- 
ing the idea of Amir Ibn Simjür, who in Nishapur had combined the 
khāngāh of Büshanji (d. 348) with the Ash'arite madrasa of Ibn Fūrak (d. 
405). The titulars of the office were: Abü'l-Barakat Ism-b-A-b-M ibn 
Dūst Naysābūrī (d. 441), followed by his brother Abū Sa'd (d. 479: who 
built the Nizāmīya on orders from Nizām al-Mulk), Ism-b-Abi Sa'd (b. 
464, d. 541), Sadr ‘Abd al-Rahīm-b-Ismā'īl (from 541 to 580), ‘Abd al- 
Latīf-b-Ismā'īl (b. 513, d. 596), their nephew Diya’ ‘A Wahhāb ibn 
Sukayna (b. 519, d. 607), ‘A Razzàq-b-'A Wahhāb (d. 625), Qutb 
M-b-"A Razzāg (b. 604, d. 644), "Alī Nayyār (644, d. 656), Abū Sa'd 
Mubārak-b-Yh Mukharrimi (d. 664); Nizām D. Mahmüd, who restored 
Ghāzān in 696 to the Mustansiriya; his son, Mubarak Shah, had married 
the granddaughter of Nasir Tüsi. They were all very high officials, of a 
rank equal to the grand gādī and the two nagībs, entrusted with diplo- 
matic and arbitral matters. They gave permission for a tomb of Hallaj" 
to be erected and maintained as a wagf; Ibn Sukayna converted to Süfism 
the son of the anti-Hallājian preacher Ibn al-Jawzi, whose grandson col- 
lected the Hallājian parables of AQ Kilàni; its Abū Sa'd predecessors had 
lodged in a ribāt the Khurasanian Ash'arite preachers sent to Baghdad by 
the Saljiiqs: preachers who, according to Ibn al-Jawzi (Talbis, 183), 
preached generally about the sanctity of Hallāj. 

Among the ribāts of Baghdad we call attention to the following: the 
Ibn Mahlabàn Ribāt founded by the Kurdish amir of this name for ‘Umar 
Bistāmī (d. 493), member of a leading Shāfi'ite family, backward. grand- 
son of M-b-Hy Bistàmi, gādī of Nishapur in 388, died in 407, son-in-law 
of AS Su'lüki, the friend of Nasrabadhi; taken over by Tāhir-b-Sa'd-b- 
Fadl Mayhani (d. 542), grandson of the great mystic Ibn Abi’l-Khayr (a 
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Hallājian), and his descendants: Muhammad (d. 596) and his son ‘Abd 
al-Mun'im (fell out of favor in 613). Next, the Behrüz Ribāt, where 
Ahmad Ghazālī spoke; the Dar al-Falak convent for women!?? (where 
Nizam, the “Beatrice” of Ibn ‘Arabi, lived; he recited verses of Hallaj to 
her; and from where ‘Ajiba Bāgadārīya must have brought to Damascus 
a [manuscript] of the Bidāyat al-Hallaj); the Marzbaniya Ribāt, consigned 
to Shihāb Suhrawardi (around 610), who had been dismissed in 605 from 
the Zawzānī Ribāt for misappropriation of funds, and afterwards to 
Ahwad Kirmānī, an avid disciple of Farid ‘Attar. Two monasteries in 
Baghdad appear to have carried on the memory of Hallāj: that of the 
Turbat al-Jihat al-Saljūgīya (= tomb of Saljūga Khātūn, d. 584, the 
mother of [Caliph] Nāsir) = Ribāt Jadid; united as a wagf with the Urju- 
wān Ribat (= Ikhlātīya? near the tomb of Ma'rūf), the burial place of 
Mugtafī and Mustadi', according to Harawi; for this turba, visited by Ibn 
al-'Adim, became the Tekke Bektashi (cf. Mission II, 50); and the Hallaj- 
ian fervor of the Bektāshī poets (Nesimi, Fuzūlī, Rühi) is well known. 
And the unidentified monastery which in 762 became the Qalandar- 
khāne, in 1017 the Tekkē Mevlevī (and in 1235 the Asafiya mosque, 
under Dāwūdpāshā), since Oalandars and Mevlevis both extolled Hallāj. 

The mother house of the Oādirīya in Baghdad, the Bab Azaj Ribat, 
continued to maintain a madrasa, that of, Mubārak Mukharrimi (d. 513) 
(first mudarris ‘A Wahhāb-b-"AO Kīlānī, replaced from 588 to 590 by Ibn 
al-Jawzi, when the tomb of his father was desecrated, dead in 593; fol- 
lowed by ‘A Salam-b-'A Wahhāb, 593-603, d. 611, Nasr-b-'A Razzāg 
Kīlānī, d. 633, M Tawhidi, d. 656) where Kīlānī's view of Hallaj was 
transmitted. i 


IN DaMascus AND Camo. From before 517. Nūr al-Dīn, copying 
Baghdad, established a resident shaykh al-shuyūkh in the Sumaysatiya 
Khāngāh (founded around 430 by ‘Ali-b-M Sulamī Habash, d. 453; with 
Ismāīl ibn Dist, who departed for Baghdad; in 561, Sa‘id Falaki): who 
was ‘Imad al-D ‘Umar b-Hammüya Juwayni (567, d. 577; son of the last 
shaykh al-shuyūkh of Khurasan) to whom Saladin gave Cairo in 569; fol- 
lowed by his children: Sadr M-b-‘Umar (577, d. 617), ‘Imad al-D 
"Umar-b-M-b-'Umar (d. 581: 617, d. 636), Taj 'AA-b-'Umar-b-'Ali (d. 
642). The B. Hammüya, whose political influence was great, resided in 
the Sa‘id al-Su'ada' Khāngāh in Cairo. After that, following an interrup- 


130 [Cf.] the convents for women in Damascus. In Cairo (Magrīzī [bib. no. 2157A-a or 
b] IV, 293): Ribāt al-Baghdādīya in 684. The convent of the 'Adawiya in Cairo: Yf-b-M-b- 
"Adī-b-Sakhr ‘Adawi, d. 697. 
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tion (H-b-M ibn ‘Amrik Naysabūrī, 642-647),13! they kept only 
Damascus (Sharaf AB-b-Tāj-b-Hammūya, d. 678; Fakhr al-D Yf b-AB, 
d. 701). 

In Cairo, after 658, we find Shams M-b-Ibrahim Magģdisī (d. 676; 
Hanbalite and Qadiri; pro-Sūfi) after Taj A Wahhāb ibn Bint al-A 'azz (d. 
665; Shāfi'ite; last grand gādī before the quadripartite division); followed 
by Shams M-b-AB Īkī, a devout mystic, who was dismissed for having 
dared to have the Tā'īya of Ibn al-Fārid taught in the pro-Hallājian com- 
mentary of Farghàni; in 686; died, Mezze 697; next, his foe Taqi 'AR-b- 
Taj ibn Bint al-A'azz, d. 695; and ‘Abd al-Karim Amuli (dismissed in 

708, d. 740), a disciple of the kubrawi Sa‘d-b-Hammiya replaced briefly 
by M-b-Ibrahim ibn Jamā'a; and then ‘Ala’ 'Ali-b-Ism Qünawi, com- 
mention a Khāngāh Hallajiya (beginning of fifteenth century), the wagf of 
of Iki, a mystic, and an enemy of Ibn Taymiya. Beginning in 725, the 
new Sirīyāgūs Khāngāh had some shaykh al-shuyūkhs who replaced those 
of the Sa ‘id al-Su'adā” Khāngāh: Majd Mūsā Agsarāyī (d. 744), first in the 
Muhsini Khāngāh in Alexandria, and afterwards in the khāngāh of his 
master, Karim al-D (Amalī) in Qarafa; Badr al-D (748), Nizām Ishāg Is- 
fahānī (d. 783) for several years. Since the seventeenth century at least the 
title of shaykh al-shuyūkh belonged in Cairo to the family of Shaykh al- 
Bakri and the Wafā'īya. 

In Damascus, where the two lacunary epigraphical texts appear to 
mention a Khāngāh Hallajiya (beginning of fifteenth century), the wagf of 
the Diya’iya Hanbalite madrasa, founded in Salhīya by Diya’ al-D M-b-A 
Wahid Maqdisi (569, d. 643)132 for hadith study, contained on the manu- 
script of the year 553 of Ibn Bākūyā's Bidayat al-Hallaj mention of a 
copy made in 638 for Vizir Ahmad Baysanī (son of Oādī Fadil; Vizir des- 
ignate in 615, and a muhaddith; d. 643), father of a gādī, d. 657. 


IN TURKEY. Apart from Brusa, where the Tekke Jelweti, under Shaykh 
Ismā'īl Haggī (d. 1137), emphasized the personality of Hallāj, the various 
tekkes continued to mention it in accordance with the tradition of their 
respective orders, the Bektashis especially, and the Mevlevis. 


IN InAN. In Nishapur: the shaykh al-shuyūkhs resided in Bāgh-al-Bazzāzīn 
(after Sahlagi, d. 476). 

In Shiraz: the 1st shaykh al-shuyūkh came from Bayda: Ibn Sālbīh (d. 
473); it was in his khāngāh that Baglī gathered his documentary evi- 
dence. 

131 From 615 to 624, according to ‘Akari (s.a. 656). 132 Ms. P. 5912, f. 226b. 
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k. The Survival of Hallāj in Toponomastics 
and Onomastics 


In Turkey, J. Deny has noted sixteen villages!?? named “‘Hallac, Hallacli, 
Hallacler," particularly in the areas of Kastamüni and Ankara (caza of 
Hayamana and Kalecik). It is hard to compare them with the standard 
Arabo-Persian corporate **Hallacan" model (= “the carders’’); but their 
trade eponym would be Hallace Mansūr (cf. Adharbayjan, Georgia, and 
Turkestan). 

In Muslim onomastics, nothing can be proven with regard to devotion 
to Hallaj on the part of parents naming their children “Husayn,” for this 
name refers by prior right to the grandson of the Prophet, considered a 
patron saint (“Abū ‘Abdallah Husayn”). No trace, therefore, in Arab 
countries. But in the Iranian, Turkish, Albanian, Indian, and Malaysian 
regions, where Hallāj is referred to by the name of his father, *"Mansūr,” 
the search for such traces become possible. We must clearly rule out all 
the examples in which 'Mansür" is equivalent to the Arabic surname 
"al-Mansür" (= the victorious), and not go back before our fourteenth 
century when the names of Süfi saints, Uways, Qarani, Bayezid, Bistāmī, 
Junayd, Shiblt appear as names of princes of Turkoman'?^ dynasties allied 
with the Jela’irida princesses; an era in which some of them, being con- 
stant readers of ‘Attar’s "Memorial of Saints," may also have chosen 
Mansūr Hallāj as patron saint of his son. A case could be made of the lat- 
ter for the Muzaffarid prince of Isfahan, Shāh Mansür-b-Muzaffar (789, 
d. 795),135 because of his having been born.in Shiraz and being the first 
cousin of Sultàn Shibli, and also for the Tīmūrid prince, Mansür-b- 
Bá'iqarà'-b-'Umar Shaykh-b-Tīmūr, who died in 849 and was buried in 
Gazirgah (near the pro-Hallājian Harawi, d. 481, venerated with his great 
uncle, Shāh Rükh); for he had by Firüza Begum a son whom he was anx- 
ious to call Husayn: the latter was the prince of Herat (d. 912) who 


133 Köylerimizin Adlawi, pub. by the Interior Ministry of Istanbul, 1929: pp. 136, 
156, 158, 174, 383, 406, 474, 511, 577, 626, 781, 861, 901, 909, 1037 (Halac Engesori, caza of 
Kamikh, vilayet of Van), 1046. But the toponym Mansüriye (ibid., p. 811: caza of Khadak, 
vilayet of Kodalu) does not refer to Hallàj; and the “Halacor” of p. 225 (caza of Old, vilayet 
of Erzerum) should be corrected to read “Salaçor” (Deny). [Among these villages] there are 
two Hallaj, p. 136 (caza of Finike, vilayet of Antaliya), 406 (Bayezid, ibid.). Eight Hallājlī, 
p. 156 (Hayamana, Ankara); 511 (Rechadir, Tokat); 626 (Erezli, Zongouldak); 781 (Kasta- 
mūnī, ibid.); 861 (Marjidiye, Kirchehir); 909 (Tireboli, Kiresun); 1046 (Yazgat, ibid .). Five 
Hallājlar, p. 174 (Fchine, Aidin); 383 (Balikessir, ibid.); 474 (Gerede, Bolas); 577 (Inankóy, 
Denizli); 901 (Ushak, Kutahir). 

134 Cf, the Persian catalogues of manuscripts (Ethé, Ivanow) and the manual of Zambaur 
[bib. no. 2257] (table k). i 

135 Nephew ofa Bayezid, first cousin ofan Uways and a Shiblī; lord of Baghdad in 776. 
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showed his exceptional devotion to Hallāj by having a painting made of 
him by the famous Behzad, and in his "Sessions of Lovers." This 
Timürid Mansür's laqab was “‘Ghiyath al-Din,” which recalls the kunya 
of Hallāj, ''Abü'l-Mughith." 

The last of the B. Ramadān amirs of Adana (Cilicia), Pir Mansür (d. 
1017), very likely had Hallāj as his patron saint. 

In Iranian Süfi circles, one can connect with Hallàj the first names of 
Mir Ghiyāth al-D Mansür-b-Sadr al-D Shīrāzī (d. 948), of the following 
century's poets Ghiyāth al-D Mansür Harandī, and Ghiyath al-D Mansür 
Fikrat; and of Mansür-b-Budh. 136 

Lastly, the unusual frequency of the first name "*Mansür" found in the 
genealogy of the B. Shihāb amirs of Lebanon beginning with the Turkish 
domination can be traced, perhaps, to the old popular devotion of the 
Druzes of Shuf to Hallāj (attested to by the Shihāb ms. of the Oissat al- 
Hallāj). 


I. Hallājian Trends in Art 


The study of onirocriticism gives us an inkling of the materials that the 
Muslim imagination of the time was choosing in preference to other ex- 
perimental data of the five senses. 

This provides us with a starting point for examining the kinds of artis- 
tic achievement found in Hallāj's era and the interpretation of them that 
he was advocating. 

It seems that if smell acts directly upon the imagination (and the mem- 
ory),!*7 preparing the way for the taste (and vital assimilation [of 
something |), the sense of sight permits rational coordination of entireties 
(perceived simultaneously), preparing the way for touch (the methodical 
apprehension of architectonic and geometric forms); as for the sense of 
hearing, which apprehends uninterruptedly, it is made in such a way as 
to be able to detect through the intonations of one's speech one's ulti- 
mate, spiritual intention. 


1. The Arts of Sight and Touch 


There are three different trends in art for representing objects from our 
field of vision.!3$ One that projects them either outside us on a surface 


136 Ethé [bib. no. 1681-a], p. 654. 

137 The odor of sanctity (cf. rawa’ih), the savor of sanctifying grace. Cf. Cardan, Zim- 
mermann, J.-J. Rousseau (Émile II, 261; ap. [Hippolyte] Cloquet, Osphrésiologie [Paris, 
1821], pp. 20; 28). 

138 Anwar-hilal-shams, kawakib. 
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(of 2 dimensions) or into a space (of 3 dimensions) by means of orthog- 
onal coordinates (mariners’ compass dials or rhumb lines), allowing an 
indefinite extension of the framework (cf. Egypt). 

And one that carries us outside ourselves to the very center of the 
object—for we do not merely want to know it but to understand it—by 
identifying us with it in its center, where our thought assembles it. Ac- 
cording to this approach, the sea is no longer a series of indefinite hori- 
zontal lines, but a closed disc of concentric circles, a framework defining 
it comprehensively (cf. Babylon). 

The third trend is that of a decorative and fortuitous juxtaposition of 
constant clusters (cf. collars, portulans, caricatures; Chinese and Turkish 
landscape gardens). 

The first trend, that of scientific art, is the most recent; the second is 
the oldest, but every period of religious revival, aiming at mystical in- 
volvement, revives it. 

In terms of pure lines, architecture, and sculpture of forms, the 
Muslim trend is well known.19 We have no Hallājian documents dealing 
with monuments, but only instructions concerning cartography and callig- 
raphy. 

The geographer Istakhri, who became interested in Hallaj and who 
was the first to place him in the setting of his native town, uses the ar- 
chaic Babylonian-Sāssānid seven kishwar method of representation in car- 
tography. The universe appears in plane projection as consisting of seven 
interconnecting circles of equal radius, one central (Babil = Eranshahr) 
and six peripheral; due to the pre-eminent position of the number eight 
in Euclidian space (cf. the hexagonal honeycombs of bees). This method 
breaks up space into little pieces and distorts the distances of peripheral 
points; but the scientific method of orthogonal coordinates (Ptolemy- 
Mercator) also has its distortions; and one can see that the seven kishwar 
method tends to create a structure independently of a system of spatial 
references by propounding simply one origin (cf. polar coordinates, vec- 
tors, tensors). It must be added that Birüni, in good scientific language, 
rejects this system. 149 

As for calligraphy, the Arabic script at that time followed two different 
trends. Either it conformed in its stylized!4^! techniques to the very basis 
of its composition, the “open” linear projection of an indefinite succes- 


139 Cf. our Réalisation artistique (ap. Syria [1921, II, 47-53 and 149-160]. 

149 Cf, Bīrūnī, ap. Yāgūt, Buldan I, 27: the seven being Babil (center), Hind (southeast), 
Hijāz (southwest), Misr (west), Rūm (northwest), Yajūj (northeast), Sin (east). 

41 The style of Ibn Mugla. 
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sion of alphabetical characters, a straight line occasionally provided with 
secondary parallels for certain complementary signs; or it went back to 
the archaic and synthetic principle of the ideogram, at least for certain 
words (especially proper names): using the characteristic volutes of each 
component letter in order to make the calligraphed word into a mono- 
gram, an intricate separate unit, an enclosed interlaced design, having a 
symetrical structure—a group, not a mass. It is precisely this latter ar- 
chaistic trend which a document captured at the time of the trial in 309/ 
922 proves was the one followed by direct disciples of Hallāj. It shows an 
interlaced design of letters combining two names (identified spiritually 
with one another), "Alī and Allah. This is the calligraphy used by ex- 
tremist Shi'ites, of which we have examples in Nusayri manuscripts;*4? 
the method consists either of simply reduplicating each name in the de- 
sign or of repeating a given name (e.g., gahhār 'Ali) four times by having 
it turn around its first letter in four successive rotations of 90° in the de- 
sign. At a later time, the Bektāshīs, whose cult of Hallāj is well known, 
used two rotations of 180? around an axis in space, which coupled the 
revered name with its opposite (like a reflection in a mirror). In both 
cases, 43 the aim is to make the selected name a radiant center of perspec- 
tive, to which the artist (and the reader) are transported through contem- 
plation, as Hallāj indicated in his apologues of the crescent moon and the 
burned butterfly. 144 

With regard to colors, there were also two opposing trends, the New- 
tonian and the Goethean;!45 they were viewed either in open, linear, in- 
definite sequence (a series of crescent-shaped wave lengths from red to 
violet; which left out white and black, in accordance with astrology, and 
Aristotle and Newton), or as a closed cycle of complementary qualities 
occurring side by side, white-black, red-green, yellow-blue, in accord- 
ance with the very old procedure in use with regard to dyes, tattoos, 
coats of arms, standards and cast marks, in accordance with Taoists, 
Jainists and Buddhists,!4^$ following Pythagoras, Democritus, Hippoc- 


142 This edition, 1, Figure 10; Nusayri ms., Paris 1450, f. 65a: "MS." S. Reich ms. "Shikl 
‘Ayn "Alī"; cf. Ibn Abi Jamra, ms. P. 695, f. 230b; ‘Abd al-Baki, Melamiler [?], 180. 

143 Birge [bib. no. 17974], Plate 15; [Ernst Emil] Herzfeld, [Archäologische reise im Euph- 
ratund Tigris-gebiet (Berlin, 1911-20)] II, 158; our Mission II, 43. 

144 Sulami, Tafsir Qur'an 2:109 (= p. 588); Tawāsīn [II, no. 2]. 

145 Cf. C. Prand, Aristoteles über die Farben, 1849; Goethe, Farbenlehre, 1810 (inadequate 
analysis in Faivre, 1862). Cf. the colors of the four (or five) elements, those of the four 
cardinal points (in America). 

146 H. Maspero, Chine antique [bib. no. 2158-a], p. 165; ap. JAP (1937), p. 368; Dumézil, 
Jupiter [bib. no. 2059-a], p. 66; Leumann, ap. Schubring, Grundrisse [?], III, 28 (1935); 
J[agmanderlal] Jaini, Outlines of Jainism ([Cambridge], 1918), p. 45; [Paul] Demiéville, 
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rates (the theory of the humoral origin of the four color pigments), and 
the alchemists, and according to Goethe. And the latter, being the trend 
followed by the illuminator-miniaturists, was the one which the disciples 
of Hallàj had followed during his lifetime in making deluxe copies of his 
works. We know the list of their complementary colors from such car- 
tographers of the period as Istakhri. 

This was also the trend followed by calligraphers;!^? we know that 
they were illuminating manuscripts of the Qur'àn at that time, and there- 
fore also the Our'ānic quotations with which the Hallājian texts were 
studded, using the following (extremist Shi'ite) symbolism of com- 
plementary colors: on white paper, black for consonants (= the words” 
material and inanimate body); above which the vocalic signs were writ- 
ten in red (— the soul fortuitously given to the words, which alone en- 
ables them to be spoken),148 yellow or green for aspiration (hamza = 
enunciatory inspiration), blue for the doubling of consonants. 

In heraldry, several texts show us that Hallāj preferred the color black 
(or dark blue); this was the ‘Abbasid dynastic color, in contrast to the 
green of the Fātimids, the white of the Umayyads, and the red of the 
Qays tribes.149 

With regard to touch, we have only the brief mention, found in some 
Hallajian texts, of contrasting tactile!59 sensations (cf. Goethe). 15! 


2. The Auditory Arts: Music 


The musical theories and education of the elite were already very ad- 
vanced in Baghdad in Hallāj's time, which is why he had to state his 
opinion about them. We see him selecting a melodic theme in a concert 


Hēbāgirin [Tokyo, 1929- |], fasc. III, suppl. p. 111, add. p. 214; cf. Przyluski, ap. BSOS 
(1930). 

147 De Sacy, Grammaire, I, 35, 37, 42, 45, 52, 59. 

148 A Druze explanation (De Sacy, Druzes, II, 3, 5, 7, and 481). 

149 Y, Artin Pasha, Blason en Orient [bib. no. 2020-a]; AMM [?], 3rd ed., pp. 180, 446; 
Brown-Rose, Dervishes [bib. no. 2038-a], p. 56; Me Elle Belediye [?], Istanbul, 1922; Des- 
maisons, Dictionnaire persan (bib. no. 2056], s.v. heft rang, Khatteberzakh; [Louis Alphonse 
Daniel] Nicolas, [Essai sur le] Chéikhisme [Paris, 1910-14] III, 43; Jābir, ed. Kraus [?], p. 
430; Umm al-kitāb, tr. by Ivanow, p. 437; Amratkund, ed. by Y. Husayn, ap. JAP, 19 [28]; 
Druze Risāla fi ta'tīl wa tartīb zuhūr al-sayyid (Chehab ms.); Kattini, Tarátib idariya [?]; Ibn 
‘Arabi, Tajalliyat (bib. no. 421-f], ms. P., f. 47a; Jildaki, ms. P. 6683, f. 236; Hallaj did not 
know the theory of the colors of the soul's coverings (Semnānī, ap. Recueil, p. 144; cf. 
Khalwatiya, according to Sanüsi, Salsabil, 100, tr. ap. Rinn, Marabouts [bib. no. 2193-a], p. 
300). Concerning Christian liturgical colors, cf. The Apocalypse and Spirago [?], p. 456. 

150 Taw, IL: lams, massawi. 


151 [Ernest] Faivre, Guvres scientifiques de Goethe [Paris, 1862], p. 160; cf. Democritus, 
ap. Theophrastus, Osm [?]. 
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program (samā'), though we do not know its mode, which would be an 
important clue to discovering the corresponding emotion that he wished 
to arouse.!5? However, it is clear that, as a mystic, he must have been a 
follower of the old trend, supporting the cyclic theory of complementary 
and contrasting modes (as opposed to the indefinite melodic linear se- 
quences), perhaps also the cyclic theory of complementary rhythmic pat- 


ote 


terns!5? (dihat wa tā'āt) which are to modes what black and white drawing 


is to color painting. That for successive contrast (cf. light colors). 


As for simultaneous contrast, of which music was to become fully 
cognizant only in the Christian mediaeval West (the “plural voice") with 
the notion of consonant and dissonant chords (harmony), the idea existed 
already in the bud at that time in the East in the notion of the timbres (de- 
pendent on the number of harmonics of its emitted note) of instruments, 
which is the basis of orchestral instrumentation. Islam of that time 
grasped perfectly (as onirocriticism shows us) the contrasting nuances of 
instrumental timbres: percussion instruments contrasting with string in- 
struments, like black (and dark tones) with bright white; wind instru- 
ments, and human voices corresponding to various color pigments. In- 
strumental contrasts arise on several occasions in the life and legend of 
Hallāj: the horn (bg) heard in Nihawand;!5* the trumpet (nafir)!55 
sounded by custom to signal his condemnation (a sign of the hajj in 
onirocriticism); the flute!56 (cf. the nei Mansūr which the Mevlevis dedi- 
cate to him), whose melancholy sound he criticized in Baghdad; the bass 
drum (fabl) which Harawi compared to his ‘‘And’l-Hagq’’; the voice of 
the muezzin which he was supposed to have criticized for half- 
heartedness. And fifty years before Hallāj, Jāhiz assigned a distinct 
timbre shade to each of the four strings of the lute.157 

Hearing perceives time. It might be better therefore to put here, rather 
than under the rubric of seeing,!59 a remark concerning the modes of ar- 
tistic representation of historical time in the era of Hallāj. Reacting against 
the occasionalistic tendency of the early Muslim theologians, who 
viewed historical time as only a linear succession of instants independent 
of each other, the extremist Shi'ites centered historical time around a su- 
preme divine manifestation, encircled by the converging attitudes of its 


152 Akhbar, no. [39]; a mode intended to “awaken”: thus hijāz (= 4,3,3, 4 + 2, 6, 2 


guarter tones). 
153 Cf. Enc. Isl., art. tik [?]. 154 Akhbār, no. [22]; cf. yellow. 


155 This edition, 1, 557, c£. red. 156 This edition, 2, 266, cf. blue. 
157 C£. Ikhwan I, 117; Tadwir [?], 133. L. Hoffman said the human voice was "green" 
(Goethe). 158 Kayyāl puts hearing above seeing. 
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contemporaries both good and bad; and recurring in the same way in cy- 
cles.159 This theory becomes in the hands of mystics, including Hallāj, 
the doctrine of the abdāl and of the qutb (or the ''pole”), the spiritual cen- 
ter of gravity of souls in each generation; which leads to a mystical geog- 
raphy of the "seven kishwār” sort which we discussed above. 16° 


3. The Arts of Taste and Smell 


Recent works resulting from advances in the field of organic chemistry’ 
have enabled us to determine precisely the scales of sensation for taste? 
and smell;'62 that of tastes is comparable to that of sounds (there are 
agreements), and that of smells to that of colors. 

We know that the art of cooking in the Muslim East is based on very 
crude contrasts between tastes,1%% and without as much connection as is 
made in China between nutrition and medicine.1® It will be noted that 
the assortment of nutriments (and therefore of tastes) preferred by the 
ascetics of Baghdad, and by Hallāj (endives, cucumbers, sugared meal) is 
a “hot” and constrictive vegetable assortment (in contrast to the cold and 
dilating assortment: wheat, beans). 

As for nutritious medicine, which we have discussed previously, the 
phrase hadma rūhānīya, spiritual digestive juice," is a very strange tech- 
nical expression. 

As for perfumes, their importance, both to Arabia from the begin- 
nings of time and to the Prophet Muhammad, is well known. The tribe 
from which he came originally, the Quraysh, above all specialized in the 
perfume trade, dealing, not only in native, but also exotic, and especially 
Indian perfumes, which they brought back across the desert to Mecca 


159 Cf. our Salman Pak. 

160 Cf. the Shi'ite and Ismi ‘ili dioceses, the Indian kwipu. 

161 Bitter, alkaline, salty, sweet, sour, flat (Charles Henry, ap. Bull. Inst. Gēn. Psychol., 
1919, pp. 159-166; classification consisting of increasing lengths of waves). Democritus had 
used the same scale made up of pairs of complementary tastes: sour, alkaline; salty, sweet; 
bitter, flat, Ch. Henry inverted salty and bitter. Cf. Theophrastus, De causis plantarum VI, 
2; Solovine, Dēmocrite [bib. no. 2218], p. 23; cf. Maspero, JAP (1937), p. 183. 

162 Alliaceous, terebentheneous (= aromatic), musky (= ambrosial), ethereal, benzol- 
ated, aromatic, balsamic (= fragrant) (Zwaardemaker's scale, ap. Larguier des Bancels, Le 
Goñt et l'odorat, 1912, p. 45; corrected by Ch. Henry, loc. cit.; cf. F. Warrain, L'Oeuvre 
psychobiophysique de Charles Henry, 1931, p. 201). This scale derives from Linnaeus. Ex. of 
smells: terebentheneous (camphor, cinnamon, lavender, rosemary, anise, cedar, laurel, in- 
cense); musky (musk, amber, asperula, holos); ethereal (ripened fruit, wine, wax); ben- 


zoline (coffee, tar, hellebore, opium); balsamic (aspen, benjamin, orchids, vanilla, tuberose, 
jasmine, rose, aloes). 


163 Cf. L. Gauthier. 
164 N. Sakurazwa, Médecine d'Extrēme-Orient. 
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from the port of Darin (= the present-day "Uqayr) in Bahrayn;!55 which 
explains the pre-eminence of an Indian perfume, musk (misk), in early 
hadīth literature. The Hallājian texts refer in several places to perfumes: 
to the mixture of musk and amber (= ghālīya), the favorite perfume of 
the "Abbāsid court and the one which, in onirocriticism, presages the 
hajj!6$ and symbolizes, for Hallaj, mystical union; and to the aloes (‘ud, 
yanjtij) used to fumigate mosques, which Hallāj, in his final prayer, made 
the symbol of his bodily resurrection;!67 and which people lay on graves 
in Egypt (sabbara).168 

The Baghdadi poets of the period, particularly Ibn al-Mu'tazz and Ibn 
al-Rūmī, had emphasized in their verse contrasts between various flow- 
ers! which must have derived partly from contrasts between their 
scents; just as contrasts between varieties of trees!7? arise mostly from 
their yield. We pointed out in another connection the Hallājian theme of 
the "red rose" (cf. Bagli and the Turkish poets). 


m. Hallājian Trends in Science 


Examination of the main "working" utopian conceptions of an ideal 
Islamic city in the time of Hallāj provides us with the characteristic basic 
principles of the philosophical thought of his time. 

It is permissible to speak of scientific trend and philosophical reflection 
with respect to Hallāj; his opponents noted in him an experimental 
method, 171 and some of his treatises present whole systematic and coher- 
ent arguments.172 

Also useful for illustrating [these principles] are two kinds of tradi- 
tional technical sigils of Hellenistic science, arithmetic symbols and 
geometric forms: two methods used simultaneously since the Timaeus of 
Plato.173 


165 Birüni, Saydala [bib. no. 190-d], pp. 16, 30. 

166 Nabulūsī, Ta'tir [bib. no. 842-e] II, 314; Hallāj, Diwan M 41; Laylat al-sab* bukhār 
(Légey, Folklore marocain [bib. no. 2148-a], p. 17) for seven times salāmun in Qur'àn; 
Ghawth, Jawāhir in Hughes [?], s.v. Da‘wat; Tamgrūtī, Nafha miskiya [bib. no. 2227-a], 93. 
Hallāj: rawā'ih (Sul. Tab.) — yanjūj (cf. ghaliya) — shamm (Isfahan; Akhbar no. [2]; Shath, 
no. [cf. Taw., 201]) — anbar, misk (Diwan, no. 41). Hallāj: tu'rim: hādima khamra, ma’ 
(Dītvān, no. 47); opalization — Nusayrīs = muddy color — Goethe. 

167 Akhbār, no. [2]. 

168 Galāl, REI. 

169 Cf. the five floral patterns of Persian rugs. 

170 Cf. the five trees of China. 

171 [bn Babawayh: kimiya, tajalli. 

172 Preface of sayhtir; Taw. III, 1; frag. ap. Sulami, Jawami‘, nos. 7 and 8. 

173 Galen's commentary on it translated into Arabic (edition by Kraus in progress). 
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1. Arithmetic Symbols 


There were two opposing trends in arithmetic symbolism: a nomi- 
nalistic and atomistic trend, expressed by numbers borrowed from India; 
and a realistic, algorithmic trend, using the letters of the alphabet (each 
having its own numerical value), namely, that of jafr. Hallāj uses num- 
bers only to “number” certain esoteric sentences; which was a "!philo- 
sophical" method of working, employed instead of the qummi crypto- 
graphical method used at the time by extremist Shī'ites.'7* He does not 
stress the material, quantitative value of numbers; though the liturgy of 
Islamic prayer gives numbers whose basis is as singular as 5 and 17 (= the 
first two rhythmical numbers, of the form 2" + 1 the first; cf. also 51).175 
Unlike the Khurrāmīya (number 5) and the Ismāfilīya (Kayyāl; numbers 
7 and 9),176 he does not use a standard divisor number (except for 6, ap. 
Sulami, Tafsir, concerning Qur'àn 25:2, no. 113) to classify the elements 
of his universe. On the other hand, Hallàj resorts constantly to jafr, 
whose letters constitute for him, as they do for the gnostic extremist 
Shi'ites, a collection of ideograms referring to distinct concepts:!?? “Ayn, 
Mim, Sin, Ta’, Ya, Lam-alif. He used it in this way to analyze the name of 
the Prophet MHMD, and to define his spiritual character.!79 The same 
method was used for analyzing the initial letters of the Qur'an and, in a 
wider sense, the two numbers, 290 and 309,17? which refer to the Islamic 
problem of the numbered crowds. 199 


2. Geometric Symbols 


Here also there are two trends: a projective and extensive trend, one 
that led astrologers to construct great systems of spherical references, 
zā'irja li-istikhrāj al-haylāj (as early as Sinjārī, around 360),1?! in order to 
work out horoscopes; and an involutive and topological trend, aiming at 
condensing a space with its structure into the center point of a circle. It is 
this second trend that Hallāj follows in constructing concentric circles of 
concepts, which are not spaced out like those of the logicians, but are 
encased some within others in terms of extension, rising from the center 
to the periphery, and make us enter, through a deepening, from the pe- 

174 Qalqashandi, Subh IX, 232. 

175 Charles Henry, Cercle chromatique ([Paris], 1889), p. 15; Warrain [?], p. 157. 

176 Tkhwan al-safa’ I, 108; II, 20; Shahrastanī, [bib. no. 2210-2] II, 17. 

177 Essai, pp. 98-101; Akhbar, p. 49. 

178 Taw. I, 15. 

179 Akhbār, [p.] 48. 

180 Ap. Archeion (1932), pp. 370-371. 

181 Ms. P. 6686, f. 26b; cf. 'Attār's theory about Hallāj = haylaj. 
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riphery to the center, into the real. The various circular shapes of the 
Tawasin are applications of this dynamic idea: to make one proceed from 
the obvious meaning to the allegorical meaning, then to the moral mean- 
ing and, finally, through the anagogical meaning, to the Real Unique 
(zahir, batin, hadd, muttala‘; ism, majaz [=ishāra, ma nà], haqiqa; fahm, 
safa’, haram; maf lat, marsūmāt, ma'lūmāt; cf. his definitions, "starting 
from the point," for the straight line, as well as for the Lamalif).19? 


3. Grammatical Symbols 


Various references to the precise meaning of certain grammatical terms 
(Taw. IX, 4): for the demonstrative ha’ and the conditional substantive 
man, give us an idea of the type of grammatical symbolization adopted 
by Hallàj. He subordinates the literal meaning ofa term to its syntactical 
function, but places the real meaning above, and renounces any verbal 
magic. 

Because Arabic grammar was based on nunnation, and flexional vo- 
calization, Hallāj, in order to prove the validity of nominal propositions 
(particularly those in which the attribute, the khabar, playing the role of 
resolvent, is introduced by the analogical particle, ka annahu) introduces, 
for the indefinite noun (nakira, whose attribute is sifa) and the definite 
noun (ma'rifa, whose attribute is hal), some precise details that interpose 
the logic of the propositions. 


4. Logical Symbols 


Hallaj reasons essentially along lines of a search for a way to find our 
origin in order to go back to the Real, a way whose steps and perils he 
describes.!3 Like the Aristotelian or Hegelian syllogism, his argument 
has three parts, major, minor, and conclusion. But since for him it is not 
a question of formal logic (of more or less conceptual propositions), but 
of the concrete logic of problems, his reasoning bears a closer re- 
semblance to the diagnostic syllogism of the Stoics and to the juridical 
induction of the Hanafite usūlīpūn. Like theirs, this argument grows out 
of that temporary logic of problems which, as Kolmogoroff has demon- 
strated ,!®4 moves thought briefly into the domain of Brouwer-Heyting's 
intuitionism. Since his reasoning leads to God, the real infinite, he cannot 
deduce from the comparison between the major and the minor a solution 


182 This edition, 3, 315-316, Taw. [V, 1; cf. Akhbar, no. 64]. 

183 Cf. this edition, 2, 60, n. 120. 

184 Math. Zeitschrift (1932), pp. 58-65; cf. Heyting ap. Erkenntnis (1931), p. 106; Pennsyl- 
vania Academy Series (1930) I, 42; II, 57; III, 158. 
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per absurdum. The evaluation of the datum being unrealizable, the 
excluded third part does not occur. Hence, those paradoxical, hyper- 
dialectical arguments found in the final pages of the Tawasin; they are not 
the thoughts of a skeptic on the equiprobability of opposites (takafu’ al- 
adilla),185 nor a mystic's confessions of deception; they represent a care- 
fully considered use of argument to prove divine transcendence, and to 
show that one does not depend on reason but on will to be allowed to be 
united with the Real, which cannot be presented as being included in the 
considered datum, hic and nunc. 

A long text of the Agālīd Malkiitiya of Abū Ya'qüb Sijzī (d. 331), pre- 
served for us by Ibn Taymiya,!96 proves decisively that this type of ar- 
gument, which Hallaj joins the Qarmathian apologists of the period in 
using, rejects the principle of the excluded third part as it is suitable to the 
logic of problems. 


III. THE TRUE HISTORICAL IMPORTANCE OF THE 
HALLAJIAN REALITY AND THE 
STRUCTURE OF THE ETERNAL CITY 


a. The Personal Arc of Hallaj's Destiny and the 
Dramatic Situations That It Intersected 


When comparing the personal arcs of individual biographies, one tends 
to classify them according to distinct types and different sets of adven- 
tures, peripeteias, crises, and trials. Such is the aim of a particular science, 
developing since Galton, which combines sociology (even statistics) with 
the differential psychology of personalities. By this we are given a crucial 
perspective on the great aesthetic problem of dramatic situations posed 
by Aristotle and Goethe.! And we obtain a method for the investigation 
of the social reactions to a specific individual destiny as well as forms of 
memorization suited to perpetuate his memory from generation to gen- 
eration. 

From the outside and to the observer, the noteworthy and critical 
points in an arc of destiny look like a succession of points of retrogression 


185 C£. the Jābiriyan kitāb al-jānūf (Fihrist, 357; Baghdadi, Usūl [bib. no. 201-d], 316); cf. 
Ash'ari. 
_ 186 [bn Taymiya, Sharh al-Isfahānīya [bib. no. 512-1], pp. 70-71, in which God is defined 
simultaneously by ‘‘ldsifa” and by "lā-lāsifa"": which is exactly Brouwer's theorem (Vol. 77a, 
V 7a). Thabit-b-Qurra accepts transfinite numbers (Pines [?], p. 87). 


1 Cf. Polti, Les Trente-six Situations dramatiques (Paris, 1912]; Poyer's topological, an- 
thropographical psychology. 
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or of rectification, of orientation (sometimes even of nodes), correlative 
to what the subject feels (and expresses) from within as an increasing 
series of experiences, trials, birthpangs (ēdīnes, in Greek), and graces. 
These two directly connected sequences, moreover, are not always 
simultaneous, and Greek poetics regards separately in dramatic action the 
external peripeteias and the “recognitions” or internal experiences 
which, when shared in, confirm understanding among friends and bring 
out catharsis in spectators. 

The succession of peripeteias in the life of Hallāj can be divided accord- 
ing to his five journeys from Ahwaz to Baghdad: (1) at a very young age 
he comes to Basra to don the Süfi habit and to get married; (2) after his 
first hajj and his disputes with ‘Amr, he returns to Ahwaz; he breaks 
[with his masters] and undertakes his first long journey; (3) after his sec- 
ond hajj, he leaves Ahwaz to set up residence in Baghdad,? from where 
he leaves again on his second long journey into infidel lands (India and 
Chinese Turkestan); (4) after his third hajj, he begins his public preaching 
in Baghdad; at the end, pursued, he takes refuge in Ahwaz; (5) discov- 
ered and captured, he is led back to Baghdad for his two trials and his 
execution. 

The sequence of crises in his vocation occurs as follows: (1) at the time 
of his first return to Ahwaz; (2) when he discloses publicly the mystical 
state of union, the beginning of charisms (secrets of hearts he has read, 
food distributed to the people), and the formation of a group of disciples 
(in Talaqan and in Fars); after he moves to Baghdad (where he is named 
“al-Mustalim” by a select group of followers), the use of mysticism on 
behalf of an apostolate in infidel lands; (3) upon his return from his third 
hajj; (4) during the period of his great ecstatic preaching in Baghdad, 
where he expresses his desire to die anathematized for Islam; leading 
finally to his persecution; (5) and, after the long period in prison, during 
the last night when he accepts his execution. 

The sequence of nodes of action is the following: divisions in his fam- 
ily, unfailing loyalty of his wife when his father-in-law undersigns his 
excommunication and right up to his execution (and the loyalty of his 
children even after his execution); divisions concerning him within spe- 
cial groups: public administrators and bankers in Ahwaz (the Sunnite B. 
Makhlad: pro; Shi‘ites: contra), theologians in Basra (Salimiya: pro; 
Mu'tazilites: contra), jurisconsults in Baghdad (Shāfi'ites: pro; Zahirites 
and Mālikites: contra), and political parties in the court. 


? The rash deeds, the retrogressions. 
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The tragic dénouement comes about through political pressures on the 
executive. The far-reaching hatred? of the 'Ayniya extremist Shi'ites 
(from Qumm), who were powerful in the finance ministry, fused succes- 
sively with the following: the future vizir Hāmid, an extortion manipu- 
lated by another prevaricator, Vizir Ibn al-Furāt, and goaded on by three 
self-interested advisers, his son-in-law Ibn Bistām, and the confused 
fanatic Shalmaghānī, their hatred's spearhead along with Muhassin and 
AS Nawbakhti; Qàdi Abū ‘Umar, ambitious and lofty, obsequious to 
those in power; and lastly, the sovereign himself, Muqtadir, baunted by 
legitimist scruples, besieged by two eunuchs, the commander-in-chief, 
Mu’nis (guided, in terms of internal policy, by a Shi'ite secretary), and 
the director of the imperial harem, the corrupt Muflih. 

All of the opposing efforts by Hallāj's friends are crushed one by one: 
to safeguard his own position and to save his cousins, the assistant vizir, 
Ibn ‘Isa allows himself to become disinvolved; Mu’nis, exerting pressure 
on his old companion in arms, disarms the loyal friendship of Grand 
Chamberlain Nasr; and the sovereign rejects the final plea of the Queen 
Mother. 

Under pressure from hostile (particularly Zahirite) Süfis, members of 
Hallaj’s group of mystical disciples, like Dabbās and Awārijī, betray him; 
Jurayri denies him; and Shibli temporarily fails him through weakness. 
However, even before Hallaj is killed, Ibn ‘Ata’, with dangerous 
heroism, gives himself up to die for him. Just as Shakir, Haykal Haydara 
and his friends, and Hallāj's second son will do soon after his death. 

The motivating passions of the drama are the following: spiritual 
jealousy on the part of 'Amr Makki; spiteful envy on the part of AS 
Nawbakhtī; a false notion of pure love as loving without being loved on 
the part of Ibn Dàwüd; the hypocritical hatred of an expert in political 
trickery like Shalmaghānī allying itself with the cynical contempt pro- 
fessed by a tax collector like Hàmid for all moral purity. All that on the 
part of his enemies, underlying pretexts of doctrinal orthodoxy and loy- 
alty to the government. And in terms of his friends, all shades of devo- 
tion and a discounted temporal victory, right up to the idea of uniting 
one's intention with his voluntary sacrifice as realized by Ibn ‘Ata’, and 


understood post mortem by Shiblī and afterwards by Ibn Khafif (‘‘recogni- 
tions"). 


3 The jealousy on the part of Sūfīs ('Amr, Awariji, Jurayrī); hatred: Ibn Abi ‘Allam — 
Jubbā'ī — Nawbakhti + Ibn Abi 'Awn (avenges Ibn al-Furāt against Ibn Thawāba) > 
Shalmaghānī. [This hatred has] two sources: Mu'tazilite theology (no mystical union), 
[and] Shi'ite kuttāb against Sunnite kuttāb (finance administration). 
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Neither literature nor popular legend preserved all those dramatic ele- 
ments found in the actual history. In legend three things are dreamed up 
as playing deciding roles to explain the tragic outcome: the mother's 
vow, the spiritual director's (Junayd's) control of the destiny of his disci- 
ple (Hallāj), and the divine and fatal philter offered by his sister. 

The real history brings three dramatic situations, a trilogy, into relief 
in Hallāj's destiny: (1) his venturesome departure on his first long jour- 
ney, when, instead of being discouraged by a quarrel with his father-in- 
law, and by the mounting hatred of the Shi'ites and Mu'tazilites against 
him, for his having dared speak publicly of mysticism, he leaves every- 
thing to go and preach in Khurasan; (2) during the controversy among 
jurisconsults in Baghdad over the question of essential union with God 
through love in which Ibn Dāwūd attacks and fulminates, and in which 
Ibn Surayj refuses to make a judgment, most of the Süfis avoid involve- 
ment, but Hallāj, retracting nothing, boldly declares to his audience that 
he accepts and desires the canonical condemnation with which he is 
threatened, and to die accursed; (3) the offering of his life to the Beloved, 
achieved at the end of two trials; after the first, by the loving expectation 
of “nine years added to 300" (Qur'an 18) spent in prison following his 
first exposure in the pillory; after the second, by his slow agony on the 
cross, forsaken, utterly alone, before the decapitation and the cremation: 
(1) the bold undertaking; (2) sacrificing himself for the Law; (3) the 
struggle against God. 


b. Heroism in Love: the Holy War with God and 
the Testimony of Blood 


In an effort to characterize the soul of Hallāj, Farid ‘Attar describes him as 
follows: “this combatant killed by God in the holy war . . . , this fearless 
and sincere warrior."'5 Kīlānī says: “‘he stood as a brigand, a highwayman 
on the route of desire, who made away with the pearl of the mystery of 
love."6 

This militant impulse, this passionate intensity, scems very definitely 
the root of the Hallājian character.” One contemporary historian, a hos- 


4 [Dramatic situations] IX, XX, and XXXI of Polti [see n. 1]. The crystallizations: ghulat 
shi'a ghayba of the Mahdi, interpreted by a Sin, — Mālikism (after Zāhirism) passes on to 
the Shīta — Ismà'ilis: > destruction of the Temple — Hallāj > weeps for the blind — the 
dynasty loses Sunnite support (Ibn Īsā), Muqtadir forsakes Shaghab. f , 

Remembrance of this trilogy: Talaqān ‘Attār (“cocking his head,” to be killed on jihad, 
explosive uproar [Anā']-Ha4g |, the sign of blood). 

5 Tadhkira, the beginning. $ Ap. Bahja, 121, line 23. 

7 This is what made him leave the community of Junayd: according to the hadith zuhūr 
‘ala’l-Haqq (Nihayat al-sūl [2], folio 11b; Tahrīr [?], 546). 
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tile one, Ibn Abi Tāhir, had underscored this when he said that Hallāj 
“showed himself to be bold in the presence of sultans . . . pondering the 
overthrow of states." More profoundly, Ibn Abi'l-Khayr says that Hal- 
laj's death on the gibbet is the privilege of heroes; Nasrabadhi had said: 
“if there is one love that forbids the shedding of blood, there is another 
love that demands it, by the swords of love, which is the highest de- 
gree." All of which undoubtedly is a reference to what some direct disci- 
ples of Hallāj, like ‘Abd al-Malik Iskāf (after Shiblī) were saying privately 
about his desire for martyrdom. Thus his word to Nihawand: “when 
will our Naynīz come?—On the day when I shall be tied to the gibbet 
and drawn nearer (God)." The central theme of the anonymous collec- 
tion of Akhbār al-Hallāj is a desire to die accursed for the Muslim Com- 
munity, struck down by its very laws. 

We believe we find the beginning of it in the authentic fragments of 
Hallāj's work that have survived. The transnatural distance that separates 
the divine essence from humanity can only be bridged by force; in order 
to draw ourselves nearer Him, God has obliged us to declare war with 
Him, for He is ruse, makr,? and stratagem, hila, and this obvious am- 
biguity, talbīs, is only the veil of His holiness, tagdīs, which draws us to 
itself through the sacrifice of our lives. 

His sovereign transcendence leads us into a trap by appearing to us to 
be accessible: “no ruse is more undeniable than God's, when He deludes 
His servants into believing that some means of access to Him might be 
available to them, that the contingent could be connected with the abso- 
lute.””10 We must excuse ourselves and protest. But God is the Archer 
(tīrāndāz) Who does not miss the target; the hearts of believers are the 
target for the arrows of His Wisdom. 1! “When God takes hold of a heart, 
He empties it of everything other than Himself.” 12 “Help, save me from 
God, O Muslims!”13 “So, kill me... and I shall be freed at last." !4 

This “war with God” is described in metaphors drawn from the mili- 
tary tactics and strategy of that time;!5 for example, the ambush laid by 
scouts, !6 the rigid motionless standing of the archer,'7 the buckler and 
the sword of the final duel.!8 

8 Istigtāl, istimāta. 

? Akhbār, nos. 37, 47, 50, 52-54, 2; Sulamī, Tafsīr, nos. 4, 45; Tawāsīn IV, 2; VI, 32. 

10 Talbīs, p. 355. 

11 “Attar, Tadhkira [bib. no. 1101-c] II, app. 86, line 8. 12 Akhbār, no. 36. 

13 Ibid., nos. 10 (adhithüni) and 38. 14 Ibid., no. 50 and Diwan, p. 33. 

15 Cf. the treatises (adab al-hurūb) translated from Greek and Persian from the time of 
Ma'mūn on, and the furtisiya dedicated by Ibn Akh Khizim to Mu'tadid. 


16 Sulami, Tafsir, no. 61. 
17 Sulami, Tabagāt, no. 10; Qushayri III, 179. 18 Diwan, no. 4. 
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Since God has the initiative with respect to action and maneuvering, in 
order to fight against Him, the loving soul, “neither robbed of itself, nor 
returned to itself,”'19 must especially avoid copying His tactics: "to pre- 
tend to know Him is ignorance; to persist in serving Him is disrespect; to 
refrain from fighting Him is madness; to allow oneself to be deceived by 
His peace is stupidity; to discourse on His attributes is digression; to 
abstain from affirming Him is foolhardiness; and to consent to being es- 
tranged from Him is baseness.”?° “Do not let yourself be deceived by 
God, nor despair because of Him. Do not seek His love, nor resign your- 
self to not loving Him. Do not try any longer to affirm Him, nor feel 
inclined to deny Him. And, especially, beware of proclaiming His 
unity.”2! One must endure by playing dead. 

Such was the offensive ascetical position taken by Hallāj from the 
beginning, from the Basra period, when he went into mourning for the 
‘Id al-Fitr. And it is even more apparent in Mecca, when he “tested his 
endurance"2? with God, according to the hostile remark made by Magh- 
ribi. 

In Mecca during his three prolonged visits, and later on the frontiers of 
Islam among the Indians and the Turks, Hallāj combined his violent as- 
cetical impulse with the very deeply Muslim symbolism of two of the 
fundamental precepts of Islam: hajj (pilgrimage to Mecca) and jihād (holy 
war). 

The call of the jihād brings him to the life of the ribāt (the frontier gar- 
rison outpost for which Ibn Adham had come to die at Jeble, and in 
which Ibn al-Mubārak was to live at Tarsus, extolling in verse the glory 
of this fortified camp of volunteers for the faith).?? We have some mean- 
ingful statements by his friend Shibli and by Abū "Uthmān Maghribi on 
the symbolism of jihad: “for penitents, the jihad of the soul is to be killed 
by the sword of desire, fallen on the threshold of humility; for ascetics, 
the jihad of the heart is to be killed by the sword of vigilance and regret, 
fallen on the threshold of reconciliation; for lovers, the jihad of the mind 
is to be killed by the sword of attraction, fallen on the threshold of 
coquetry and liberality."24 It is a certain way of encountering God that 
Hallāj goes to find on the remote frontier of the apostolate. 

Previously, however, his thought had concentrated on the ultimate 
theme of the violent death of the mujāhid, at the time of his three visits to 
Mecca when taking part in the hajj rites whose climax, on Dhi'l-Hijja 9, 


19 Akhbār, nos. 10 and 38. 20 Ibid., no. 14. 
21 Ibid., no. 41. 22 Yatasabbar, 


23 Nihàyat . . . fi'l-furistya, ms. BN 2828, f. 10a. 24 Ibid., f. 9a. 
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is solemnized at ‘Arafat, in the mawgif of the Jabal al-Rahma, in the Waqfa 
of the 'asr prayer: when the whole multitude of pilgrims stands in medi- 
tation to offer the sacrifice of the sheep which are killed the next day with 
a view to the pardon of everyone, present and absent, in the Muslim 
Community, prays two rak'a only, listens to a khutba, and chants the tal- 
biya.?5 We have a talbiya in verse by Hallāj?* which, of all the sites where 
the ihram is required, seems to allude especially to 'Arafat; we also have 
two fragments of a khutba?? that he was supposed to have been allowed 
to deliver at ‘Arafat (on the hajj of 288). And above all a famous maxim, 
perhaps authentic, about the two rak'a of the Wagfa,?* in which ‘Attar, 
with a true dramatic sense, perceived the ultimate importance of Hallāj's 
martyrdom: “‘in love one prayer of two rak'a is enough; but the ablution 
that precedes them is worthy only if made in blood.”?? 

The holy memory that all pilgrims retain of it proves that he is refer- 
ring here to the two rak'a of the Wagfa. Algerian pilgrims furthermore 
refer to them as that pair of doves that drink only once and are thirsty all 
year.39 

The prayer of two rak'a is shortened at dawn, when traveling, and 
when engaged in war; however, two witnesses depict Hallàj as praying 
two rak'a, either before he was taken from his cell, or before his interci- 
sion.?! ‘Attar, on the other hand, puts this prayer much more fittingly 
after the intercision, and has him commenting on it, as he rubs his face 
with his bloody stumps, with the sentence “rak‘atani fi'l-‘ishqi . . .” trans- 
lated above.3? It thus takes on the value of an offertory prayer before the 
sacrifice, like the Wagfa at ‘Arafat; in this case, before the end of his mar- 


tyrdom by the sword. This is true also of Hallāj's poem beginning “Ya 
la'imi fi hawāhu”:33 


25 Batanūnī, Rihla [?], 188; Gaudefroy-Denombynes [bib. no. 1766-a], p. 249. 

26 Diwan, pp. 11-15. 

27 “Attar II, 139; cf. Bagli, Tafsir [bib. no. 380-a], no. 17, and Kal., Ta'ar, no. 29, and 
Akhbar, ms. BN 5855, f. 87a. 

?8 Prior to the sacrifice that validates them (cf. the Last Supper). 

29 ‘Attar IT, 144; calligraphy by Kamil Akdik, ap. our Situation de l'Islam (1939), plate IX. 

30 Giacobetti, Recueil d'énigmes arabes populaires (Algiers, 1916), no. 608: "'züj hamamat 
tū'ām-—isberbū marta ü ighebbū m." 

31 Akhbār, nos. 1 and 2. 

32 ‘Attar used this theme four times: (1) ap. Tadhkira, after the image “I rubbed my face 
with blood so it would be red to your eyes, for rosy red is the color of the blood of the 
brave"; (2) ap. Mantiq al-tayr: the same image; (3) ap. Waslatnama, after the following: “the 
sweat of the brave is blood”; (4) ap. Ilahi-nama, before the following: “thus the brave, close 
to the Beloved, know neither tear nor reproach from anyone; (5) no reference in the great 
epics (Jawhar VM, ch. 13; Ushtūr IH, ch. 18; Haylaj, ch. 9). 

33 Diwan, p. 85. 
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If they offer lambs in sacrifice, I shall offer my heart and my blood. 


The prayer of his last vigil seems to indicate that Hallāj had indeed 
given in 309, with the full thrust of his will, the testimony of blood that 
he claimed to desire fifteen years earlier during his last public sermon in 
Baghdad. However, his most zealous supporters, like Harawi Ansārī, do 
not dare go so far as to say that his horrible punishment was a divine 
grace granting his prayer. Popular legend believes it to be so, as it read 
the Divine Name (Allah) in the traces that his spilled blood left on the 
ground, writing his vindication (tazkiya) in this way. 

We believe that the particular meaning given to Hallaj's death—both 
that he was killed as a mujahid (= a fighter in the holy war), hence a 
shahid, and that he was a sacrificial victim united with the propitiatory 
victims of the hajj (whose celebration he had specifically wanted to uni- 
versalize by the legalization of the ta'rif)—account for the rapid spread of 
Hallajian legend among newly converted Turks and Indians. In the case 
of the Turks, among whom Shamanism impregnated with accounts of 
Buddhist jatakas had sown the idea of sacrifice, whereas the military 
temperament aspired to link it to a holy war symbolism. Hence, the use 
of the “dare Mansür" (the gibbet of Hallāj) in the initiation into the Bek- 
tāshī order, and the veneration of Hallāj on the part of the Janissaries. 

In the case of the Indians, who were much less attracted to the jihād 
than the Turks, but were very familiar with asceticism's via negativa, 
which leads to a sacrifice of self-annihilation, Hallājian legend enabled 
them to envision a sacrifice that bears witness personally to a real sub- 
stantial truth. Hence, the cult of Satya Pīr in Bengal and the Shattārī 
dhikr. 


c. The True Historical Importance of 
the Hallajian Reality 


“Killed by God in the holy war," Hallàj, in witnessing the reality of mys- 
tical union, voluntarily went to his martyrdom consigning to Baghdad, 
the capital of the ‘Abbasid Caliphate, a spiritual combat whose temporal, 
social, and political consequences shook the entire Muslim world. 

[He achieved this] by a personal recalling of the whole divine impera- 
tive incumbent upon each person whom His Transcendence wishes to 
penetrate; by the announcing of the fiat that must be offered in the loving 
visitation of His Spirit. Which is the consolation of broken hearts, and 
the very anticipation of the Hour of the Last Judgment. 

By giving a little bread to poor fellahs of Ahwaz, in time of famine, 
through a frail charism eluding the big monopolists’ hold over everyone; 
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by declaring to beaten Shī'ite rebels the bitter news that the only true 
mahdī is the Holy Spirit, to those imprisoned with him, penance, and to 
the sovereign and his mother, that it is useless to try to reassure oneself 
about one's legitimacy by heaping bounteous gifts upon the Temple 
from the legal sacrifice when one does not offer the hajj from the heart; 
by proclaiming to all of the literalists that their sacramental worship of 
tradition, Our'ān, and the shahada is but impiety so long as they fail to 
embody it in themselves by adhering to the commandments with their 
whole heart; by living it, Hallāj was breaking the mold in which Islam 
had enclosed itself, like an Israel before the Pentecost, by materializing 
the gibla, the Our'ānic verses, and the hadīth. He was affirming that the 
true structure of the Community was built differently, with living 
stones, with hidden intercessory, apotropaic saints who, from generation 
to generation, drew divine blessing upon the world, by suffering and 
gaining merit for everyone. 

Hallāj, in that, was only uttering aloud what Süfism, ever since Hasan 
Basri, Ma'rüf, and Muhāsibī, was effecting in silence; but he felt com- 
pelled to say it, and the time for it to be said had come, because directed 
now against the faltering 'Abbāsid universal Caliphate was the conspir- 
acy of a freemasonry of all the disinherited, the anti-Caliphate of the 
Fātimids, which Süfism eroded from within, while the Christian 
Crusades took advantage of it from without. 

In a more particular way Hallāj, after Ibn Karrām, was the first con- 
scious and avowed missionary of Islam “in partibus infidelium." He in- 
volved himself very little in the approaches to the true God of his 
brothers in Abraham, the Christians and Jews (visit to the Holy 
Sepulcher, turncoats at court; he condemned an insult to a Jew); he 
preached to a few Mazdaeans (Behram, Tustar), but he concentrated his 
efforts on the two countries where Islam since that time has achieved the 
profoundest conversions: India and Turkestan. 

Hallàj, perhaps a Persian, in any case born in Persia, but completely 
Arabicized, was, even more than Salmān, at the source of the Muslim 
vocation that Iran, more specifically Khurasan, radiated into India and 
Turkestan through the Persian language, filling the world for the God of 
Abraham; this for the second time, after Cyrus and the restoration of the 
Temple. And this Iranian Islamic propaganda carried as far as China and 
Malaysia the universalistic imprint of the Hallajian mysticism, with the 
Name of God as “Truth = Haqq.” 

In India, the personalistic emphasis in Hallājian mystical thought tran- 
scendentalized the deep mystical aspiration sown in Indian souls, Dravid- 
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ian and Aryan, since the Upanishads. And Hallāj still lives in the heart of 
Indian Islam, keeping it from becoming ossified, as in so many other 
countries, either by legalism or by monist aestheticism (Sirhindī). There 
is a supreme cry of love. It was India that had steered Hallāj to Turkish 
lands, which were so impregnated with Buddhist ideas of sacrifice. 

In Turkish areas, Hallaj's influence is even more evident after ten cen- 
turies. In the opinion of the Persian ‘Attar, Hallāj became in those areas 
the Saint par excellence who, by his martyrdom, leads souls to union. And 
it was not by accident that the only Hallājian vizir, Ibn al-Muslima, saved 
the ‘Abbasid Caliph, Qayim, from the rival Fatimid Caliphate, by open- 
ing Baghdad to the Saljūgs, thereby preparing the way for the Turks’ 
entry into Istanbul and for their accession to the Caliphate (the Otto- 
mans). 

In Arab countries, this mystic who spoke Arabic remains suspect, like 
Christ to the Aramaean members of his race, and like Sakyamiini to the 
Sanskrit tradition of his homeland. However, his memory is continually 
revived as a problem still to be solved, a sign of a possible rehabilitation 
and of a reincorporation underway (a vision), by pilgrims of Mecca and 
by Arabicized blacks of both Sudans. 

His contemporaries readily sensed the largeness of his mission and his 
witness, calling him an intercessor and deluding themselves into believ- 
ing that he would have a direct political influence. In contrast to the 
purely negative, atomistic conception that many Sunnites have of the his- 
tory of mankind, and the conception of the eternal return, through cycli- 
cal recurrences, of an initial encounter between good and evil which the 
Shi‘ites contemplate, we also find in Islam, thanks to such great mystical 
philosophers as Ibn ‘Arabi, Ibn Sab‘in, Jalal al-Din Rimi, and Jīlī, the 
hope of an ascension, a growing trust in the latter-day saints’ building of 
a human spiritual unity that is ever higher, more beautiful, and 
universal—a building in which Hallāj indeed seems, by their very ac- 
knowledgment, to have placed the foundation stone by his martyrdom. 

Hallaj was the first of the great Sunnite mystics to teach that the goal of 
human history is not an ordinary planetary cyclism (Shi'ites), nor [a] re- 
turn to origins (Junayd), [but] a Judgment confirming the Covenant 
with an exact compensation. God “forges always ahead"; the Account 
that His continual creative activity gives of Himself is increasingly vast 
and serenely beautiful. Though avoiding subdividing into tajaddudāt (Ibn 
Karrām, Abū Barakāt), Hallāj recognized the growth ofthe divine work, 
the fecundity of graces divinizing persons. In a hyper-Pascalian expres- 
sion, he said: *O my God, if contemplation of Your pre-eternity dismays 
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me, how greatly the sight of Your Witness of the Last Day (— Rüh) con- 
soles me."?^ And, responding to a questioner: “What has a better taste, 
the Beginning or the End? —They have no common term leading us to 
prefer one to the other! The End does not stir us by a mere desire to en- 
joy; it is the advent of fulfillment!"?5 


d. Hallaj's Social Ideal and the Building of the 
Eternal Community 


Whereas Israel, descended from a patriarchal clan, is established by dint 
of the exodus and the diaspora as a privileged, exclusive, and dissocial 
nation guided in its way toward God by the fond hope in the leader who 
is to come to complete the building of Zion, restored at last; and whereas 
Christianity, founded on the sacrifice and resurrection of a condemned 
leader, is a spiritual community, living by present charity, generative ofa 
multitude of consecrated families (nations, religious orders), tested 
briefly in this world by the laws of states; Islam is a state moving toward 
a final cohesion, expanded from a city of expatriots (having a fraternity 
of adoption), claiming before God, in the name of its primordial justice, 
to bear witness to His truth (hijra, hajj). 

Very early the most fervent Muslims differentiated the eternal Com- 
munity they were building from the temporal form of the Caliphate- 
Imāmate (Shi'ites, Kharijites) with its incumbents and underlings who 
were so often unworthy. They had a presentiment that in each genera- 
tion and according to a precise but secret hierarchy there were interces- 
sory saints associated with this ultimate Islamic Community around 
whom the mass of sincere believers gathered through love (hadith al- 
ghibta, shafa'a of the saints: abdal). This idea, held both by Sunnites and 
Shī'ites, from Abü'l-Khattàb to the Druzes, to a schematization of the 
city beyond that was distinct from the diocesan geographical apportion- 
ment of the wakils of their Imāms. But this distinction was made much 
more sharply by the Sunnite muhaddithin, especially among the Hanabal- 
ites and the Salimiya. 

Ibn Hanbal, Badr Mughāzilī, Hallāj, Ibn Bashshàr?$ Marubi, and 
Kharimi (d. 329) were each venerated during their lifetimes, not only as 


34 Sh., f. 174-b. 

35 Ibid., f. 177a. Ibn ‘Arabi teaches the taraggī of souls, not their spiritual improvement in 
this world, but in the next, after death (not only the search for faults, but raf ' al-himma, the 
rectification of the conscience of the role, the gradual sanctification of will (Ibn ‘Ata’, ap. 
Tajalliyat). 

36 Mughāzilī (d. 282) (Hilya X, 305) [bib. no. 2066-a], Farra’, 42; Ibn Bashshār (d. 313) 
(Farra’, 323, his Shafa‘a). 
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one of the abdal, but also as the universal Intercessor (mustakhlif; syn: qutb, 
pole; ghawth; Samadānī; Khadir), “the angel of the world,"?? presiding 
over a hierarchy of hidden saints who pray for the salvation of the 
Community (ibtihāl: ‘“‘aslih’’).38 It even appears that the disciples of Hallāj 
went so far as to specify the numerical importance of various ranks in this 
invisible hierarchy (rijāl al-ghayb); for example, AB Kittānī (d. 322), who 
taught?? that beneath the supreme Ghawth in Mecca there are four 'umud 
(= awtād) in the four corners of the earth, seven wandering akhyar, forty 
abdāl (= budalā”) in Syria, seventy nujabā” in Egypt, three hundred nugaba’ 


„in the Maghrib,* thus giving a purely geographical*! meaning to 


categories of positions? originally separate (cf. still ap. sīnīya Shi'ites),? 
such as priests, doctors of the church, martyrs, and virgins in Chris- 
tianity (cf. the Manichaeans).44 

We can further specify some characteristics of this eternal city as con- 
ceived by the early Hallajians, at the very time when Fārābī and the 
Ikhwān al-Safa’ also were building their “utopias.” 

A well-ordered range of occupations in the ultimate Community cor- 
responded to their differentiation in the temporal city of this world. Just 


37 Akhbar, no. 8; cf. Riwaydt, XXVII (and Īsā). 

38 Cf. the sanctoral circle and the feast days ofthe year [among Christians]. 

39 According to Ibn Jahdam: Khatib III, 75-76. 

40 AT Makki, Quit [bib. no. 145-a] I, eighty-six abdal; II, 78, 121: one qutb = the sayyid (= 
Khalil, Abū Bakr), three athaft (= the other three Rāshidūn), seven abdāl (= the rest of the 
ten Companions); three hundred mugarrabiin (three classes: siddiq, shāhid, sālih); a single sālih 
is worth a thousand mu’min) = badrīyūn. 

Himyarite tradition (Sam'ānī, f. 507b: 1, 8, 70). 

The rhythm of the liturgical seasons (Ikhwan al-safa’). 

The Hanbalite liturgical symmetry (Kilani, Ghunya [bib. no. 341-h] I, 166): Quaternary, 
including one favorite (ikhtiyar, Taw. I); four angels, four anbiyā” (cf. Ibn ‘Ata’, Baqli, f. 
3572), four sahāba, masājid, ayyām (fitr, adhā, ‘Arafa, 'Ashüra"), laylia (barā'a, qadr, jum'a, qur- 
bān). four bigā', jibāl (Tar), anhār (Furāt), four shuhūr. . 

41 Cf, Oūsī, Wahīd, [bib. no. 460-a], f. 692 on their distribution in Egypt, Syria, Iraq, 
and the Maghrib; cf. the twelve Shi'ite dioceses (jazīra). Cf. Suyüti [see bib. no. 690] II, 
244. Cf. Tüsi, Ghayba, 299; badriyūn pr. Oāyim = nujabā', Egypt; abdāl, Syria; akhyár, Iraq. 

42 “The trade guilds” of the eternal city, for praise (cf. Jafar Sādig). 

43 The five “angelic” and demiurgic functions of Salman, Migdād, ‘Ammir, Abū Dharr, 
and 'Amr Damri according to Garmi (Astarabadhi [?], 225); cf. Adhām, Bak [?], 30, Umm 
al-kitāb, 447, 474; Abū Hayyān [?] VIII, 133; Rūh al-Bayán III, 782; Sharh al-nahj IV, 100, 
104; RMM XLIV, 24; Kharajite ‘Aqida, 36-37. Cf. the seven planetary influences. 

44 Home in Nazareth, mission in Galilee, cross, cenacle. Cf. in Israel, patriarchs, Moses 
and the prophets, Machabaeus, and Essenes. Cf. in Islam, khalwa, tagallub (Seven Sleepers), 
bala’ (mihna), abdāl. 

Early hadiths concerning the seven (in all periods, cf. ahl al-kahf) (Suyüti, Hawi [bib. no. 
690-g] II, 212): the abdāl see Khidr (like Kurz Hārithī, ap. Ghurtya II, 72), who teaches them 
to pray "aslih al-Umma." Abraham was their precursor, as were the Seven Sleepers. Jesus 
will proclaim at his return the ultimate reign of this hierarchy. 
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as the composition of spiritual man resembles the various virtues 
(magāmāt, ahwāl) that he has cultivated through asceticism, so also the ar- 
rangement of the assembly of saints, in the highest meetings held, will be 
based on the hierarchy of intercessions and substitutions to which love 
will have inspired fervent souls in this life. Here humanity ceases being 
labeled externally in terms of confessional denominations (fortuitously 
incurred and in no way chosen) or intermediary observances (wasā'it), 
which the transforming union allows one to dispense with; the remote- 
ness of souls with regard to the central divine manifestation depends on 
the “‘theopathic” quality of the praise that they have shown in this world. 

Ghazālī, who considers the same guestion in his Mishkāt, also forgoes 
classification under outward, confessional rubrics, and arranges souls 
with regard to the divine home in four categories or "'veils," positioned 
from the periphery to the center as follows: total darkness = men en- 
slaved by their vices; light and shade — those captive to their sensory per- 
ceptions, anthropomorphic images, abstract concepts; clear light — the 
seers, who have become synchronous with the rhythm of the demiurgic 
Spirit Who moves the universe; fire = those who, consumed in the One, 
are motionless. 

This famous classification45 is more intellectual than mystical, as evi- 
denced by its radical rejection of any possibility of divine visitation in the 
soul (which is deifiable, however, by an intelligible actuating form), and 
by its excluding the idea of any internal richness in the transcendent One: 
two points affirmed by Hallāj and the Salimiya.*6 


^5 Criticized by Ibn Taymiya. 
46 [This text has been completed with the following final annotations]: 
—Hadra, istifa’tya; the damned judged with the others; siīg of Bistamī. 
—The two gardens and the four springs. 
— The seven abdal of Ja'far Sadiq (Qut II, 125), 'ubbād, ‘ulama’, tujjar, khalīfa, wazīr, amir 
al-jaysh, sáhib al-shurta , gādī, shuhtīd. 
div anbiya’, shuhadā”, hamalat al-Qur'an = learned scholars (ap. Hilya VI, 
1). 
—lbn ‘Ati’ (Ta'arruf, 42): mursal , nabi, siddīg, shahīd, sālih, mu’min. 
Ban XXII gives the following: awtād (42), budala’ (402), mutawallihīn (702), mutahajjidīn 
2). 
oe Kashf, 214: 355 (days? cf. Dény): 300 akhyār, 40 abdāl, 7 abrar, 4 awtād,3 nugabā”, 
qutb. 
—The abdāl in the corners of the world (hence, the mawālī in the ribāts, at the frontiers). 
—The sixty names of Ramadān. 
—The rutba khadiriya (Qut II, 121): Hasan, first qutb ‘Abd al-'Aziz Manüfi Hasani (wahid, 
Durar II, 374) presides over kadra, ighātha midhūb irshad dāll, bast sujtid shaykh, tawlīyat al- 
Ghawth. —Criticized by Ibn Taymiya Futuwwa (Majm. 1340), 174. 
—The ruhániyat 'isawiya in the case of Hid (Ibn Taymiya, Sab'īnīya), Ibn Wātil. 
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e. The Hallājian Survival in the Futuwwa Guilds 


We have pointed out the “militant” and almost insurrectional character 
of the Hallajian mystical apostolate, combining the sacrificial spirit of the 
Meccan hajj with his desire to carry on on the frontiers the spirit of vol- 
unteers for the jihād (holy war). 

The style of his maxims is that of a warlike dynamism (ref. sayhür, 
“man ‘arafa min ayn ja’... .”’). 

Twenty-five years after his death, the party of Shi'ite scribes who had 
caused his death emerged triumphant for a hundred years in Baghdad 
with the Buwayhid sultanate. Therefore, it is clear that the Sunnite popu- 
lar opposition had to form its reactions around small groups of resisters 
known for their anti-‘Alidism, and, primarily, around Hallajian sup- 
porters of al-Siddīg, that is, of Abū Bakr (like AB Hāshimī Rab‘; cf. 
Taw, I, 4-5, concerning the nasab ruhānī), at the time when 'Ayisha at the 
Battle of the Camel was commemorated (in 363), afterwards the Feast of 
Ghār (389-393, 422), and when the Ghazw was preached in Baghdad by 
the Sufi Madhkür (in 422), acclaiming “Abū Bakr and ‘Umar’; in full 
agreement with Caliph Qàyim, who, fifteen years later, authorized his 
vizir, Ibn al-Muslima, to initiate his anti-Shi'ite action by a public walk 
to the Maslib al-Hallaj. 

Any concerted political action by Sunnites ran the risk of being broken 
up by the Buwayhid police, who kept a close surveillance on Hanbalite 
preachers (AB Shāfi'ī, AHy ibn Sam'ūn) and Süfis (two ribats only: 
Shüniz and Zawzani), and almost confiscated the Wagf Da'laj (351); 
therefore, their organization had to be clandestine and had to be camou- 
flaged under the cover of seeming trade guilds, with their daring and 
venturesome supporters, fifyān, 'ayyárin. As early as 363, a group of 
Sunnite futuwwa appears in Baghdad, the Nubuwwīya, whom we find 
again two centuries later in Damascus. A Fatimid futuwwa is hunted 
down in Baghdad in 473. A Hallajian futuwwa is definitely referred to 
prior to 523 by ‘AQ Hamadhānī: when he introduces the word 
"futuwwa" at the beginning of Hallāj's Ta’ Sin al-Azal, in which the in- 
serted verses 6:20-25 extol Hallāj as the head of a Satanic futuwwa, and, 
even before this, when the Kurd Yf Hamadhānī (d. 535), the transmitter 
to the Turkish Bektāshīs of a chivalric initiation rite based on the gibbet 
of Hallaj, attempts to separate him from the “satanic” (this is his own 
term for it) and the dissenting Hallajism of Ahmad Ghazālī. The most 
interesting note is that Yf Hamadhānī claims also to be Siddiqi and Sal- 
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mani by initiation.47 There can be no doubt, therefore, that the Bektashi 
*gibbet of Mansür (= Hallāj)” ritual is of Salmānīyan artisanal origin, 
like that of the Nubuwwīya. 

I believe that the Hallājian futuwwa was organized from the outset in 
Baghdad in Turkish and Kurdish military circles; and, specifically, in the 
circle of long-bow archers, the rumāt (sing.: rami). The Janissaries, all of 
whom were Bektāshīs, were crossbowmen in the beginning, before they 
became fusiliers; and in the zamjīnamā” of the Moghul fusiliers of La- 
hore, the beginning of the initiatory questionnaire refers again to the Hal- 
lājian *tAnā'l-Hagg" in 1140/1728 (REI, 1927, p. 264). 

As for the early center [of the futuwwa], it appears to have been in 
Khurasan, around Talaqan, where Abü Muslim organized both the erup- 
tion of the 'Abbàsid conspiracy and the first regular Muslim army (horse 
archers; no women, notes Jāhiz), whose members had to be sworn in ac- 
cording to certain rituals.*% Now, it must be remembered that (1) Abū 
Muslim appears in the isnād of the Baghdadian futuwwa, which was as 
much Hanbalite (Khartabirti, Tuhfa [?], 117) as Nāsirite (Mufaddal, PO 
[7], 12, 426), and even in the zamjīnamā; (2) the chief disciples of Hallāj 
were Turkish and Kurdish military leaders, some of whom were cer- 
tainly among the Hallàjian rebels of Talaqan in 309, and among the offi- 
cers of Subugtagīn?? in 362. The uniformity of the initiation rite of the 
crossbowmen extends the range of this observation to include the Ghuzz 
of Qaraqan (d. Waddan 604) finally quartered in Fez. 


f. Prophesies Heralding the Mahdi and Their Influence 
on Hallāj during His Lifetime 


Recent Sunnite exegesis tends to dismiss the mahdī as a Shī'ite invention; 
it claims that there is no trace of the mahdi in the Qur'àn. On the other 
hand, history and heresiography show that since the time of the Com- 
panions of the Prophet, century after century, the Sunnite masses have 
believed in a number of would-be mahdis who were often supported by 
ascetics and mystics of renown. 

Just as the source of the “kingdom of God” is found in the “Pater Nos- 
ter," mahdism originates in a verse of the Fātiha: ihdīnā, "guide us,” 
meaning "give us a Guide on the straight path.” 


47 (Baton and turban): like both Ja'far Sadiq ( — Mūsā > Junayd — Oādirīya) and Bis- 
tāmī (Jurjānī; Khargānī). 

48 Cf. the attempt by Abū Kālījār (called several times to Baghdad by the army). 

49 Alptagin guarded the Shāfi'ite vizir (Bal'ami II). 
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The Hanbalite rite believes that there is a continuous series of guides 
sent by God to the Community, pious men who have neither political 
power nor specialized knowledge. This is the very old idea of the abdal, 
apotropaic saints, which the mystics were to expand by means of hierar- 
chical numbers and a geographical distribution. 

The Shāfi ite rite limits itself to asserting that in the beginning of each 
century of the Hijra there is a mujaddid al-'asr, “a renewer of the age" for 
canon law: Ibn Surayj, for the years 300; Ghazālī, in his Mungidh, con- 
fides to us his desire to become the mujaddid for the 500s. 

However, neither the badal nor the mujaddid fulfill the notion, implicit 
in the Qur'an, of the mahdī. The latter is an inspired leader who will pre- 
pare the way for the Last Judgment through a consolidation of the Law 
and by stunning victories, “filling the world finally with justice as it had 
been previously filled with iniguity.” This is the Jewish idea of the final 
reestablishment of the suffering Just (whence the post-Mazdaean and 
Manichaean Iranian theme of the Savior), and it is the Christian idea of 
the Parousia, of the Second Coming of the Savior Jesus as the universal 
Judge. 

The eschatological sense of Qur'anic verses dealing with Jesus and the 
divine fiat does not exactly equate Jesus with the mahdī, but it does closely 
connect them, as it does with two others, the “two witnesses" (waliayn, 
ālayn) joined in one (Nafs Zakīya, Khadir, Mūsā), and sometimes with 
seven others, the Seven Sleepers of sūra 18; and the Betrothed of Jesus 
(Rafīga); al-Mathal al-A lā. 

Two traditions about the mahdī confronted one another early: one 
identifying him with Jesus (‘‘no mahdī but Jesus”), the other making him 
an ‘Alid blood descendant of the Prophet through Fatima, or a Muslim 
saint and spiritual descendant of the Prophet who received an “unction” 
from God. 

In the time of Hallāj, every region had its collections of prophesies 
about the mahdi. This was especially so in Khurasan, where Hallāj had his 
most steadfast group of followers; and where the ‘Abbasid dynastic 
propaganda of the years 100-130 of the Hijra had sown prophesies. 
Though unfulfilled by the triumph of Saffih and Mansūr, they were kept 
alive among dissidents (Khurramiya, Mugannā'īya), whereas Abū ‘Isma 
Nüh's former secretary, Na'īm-b-Hammād Marwazi (d. 218, impris- 
oned in Samarra for having refused to admit that the Qur'an was created) 
recorded them in his Kitab al-fitan. 

We read in this that the initial role, without the triumph of the Hāshim- 
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ite Mahdi, concealed in Khotan (China), reverts to the head of its ad- 
vanced guard, who was to raise the black flags in Talaqan ( Juzjan) very 
near the place where Abū Muslim's revolt began in 130 and Yahyā-b- 
Zayd's in 135; it was there that the Zaydite M-b-Qasim revolted in 219 
and the Hallājians (of Shakir) in 309. Because of the hadith: “There is a 
treasure for the Āl-Muhammad in Talaqan; God will reveal it when He 
so desires, and his preaching will be Truth (Haqq); he will rebel with di- 
vine permission and he will preach the divine religion." Haqq is a Hallāj- 
ian word, and in the text of Na'im we find two place names, Bayda of 
Istakhr and Talaqan, both of which figured in the life of Hallāj. 


g. The Hallājian Teaching on Jesus, the Mahdī of Islam. 
Its Origins, Convergences, Importance, 
and Personal, Historical, and Legendary Realization 


To Hallāj, the return of Jesus is a judicial advent and the beginning of a 
reign: he will promulgate the definitive Law speaking in the Name of 
God. He regards Jesus therefore as the Oāyim, his return as the raj'a; his 
Law abolishes (naskh) all preceding ones: it is spiritual. 

Several of his contemporaries were teaching similar doctrines: two 
Mu tazilites, A ibn Khābit and Fadl Hadathi regarded Jesus as the Judge 
and demiurge, the understanding; the Sunnite Hakim Tirmidhi (d. 285), 
a Hanafite and mystic, considered Jesus the Seal of the saints, upon his 
return, as Muhammad was the Seal of the prophets.59 

These teachings had a traditional source, the famous hadith of 
Shāfi'ī,51 propagated by Yünus-b-'Abd al-A'lā (d. 264), who traced it 
back to Hasan Basri: “the situation will only grow worse and the world 
only decay and people only become more avaricious; and the Hour will 
come only for the most perverse generation; and there will be no other 
mahdi than Jesus son of Mary," the essential Mujaddid. This hadith, 
which was evidently used in polemics against Shi'ite propaganda for an 
"Alid mahdī, was taught in the time of Hallaj by eminent traditionists. 
After M-b-Māja Qazwini (d. 273; ap. Sunan), these were as follows: in 
Nishapur, by M-b-Ish-b-Khuzayma (d. 311) and AB 'AA-b-M-b-Ziyàd 
(d. 324); in Rayy, by 'AR-b-Abi Hātim M-b-Mundhir (d. 327); in Basra, 
by Zak-b-Yh Sājī (d. 307); in Damascus and Ramlah, by the Shāfi'ite 
qàdi 'AA-b-M Qazwini (d. 315); in Cairo, by A-b-M Tahāwī (d. 321), 


50 Cf. Ibn "Arabi. M Saghir-b-'AR Farsi (d. 1134) and his disciples, the Ifrānī historian (d. 
1151) and the Nāsirī M Dar'i Tamgrüti (d. 1158), admitted to initiation given by Jesus (Kat- 
tàni [?] II, 31). 

51 Subki, s.v. 
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Yq-b-Ish Isfarā'inī (d. 316), and H-b-Yf Tarā'ifī (the master of Ibn 
Manda).5? 

It is known that the ‘Alid theme of the mahdi has no clearly defined 
Our'ānic sources; whereas the return of Jesus is indicated in the Qur'an: 
Jesus is the Hour; and the verse of the “fiat” (kun), which appears six 
times in it, alludes solely, as Mugātil-b-Sulaymān (master of Shāfi'ī) re- 
marked, to Jesus and the Judgment. The Qur'àn calls Jesus the “Rah Al- 
lah,” the “Spirit of God.” Hallaj was accused of asking him for the divine 
inspiration that led to mystical union. Others had preceded him in that, 
Sunnites and even Shi'ites (Mustansīr, Mansüriya), because of the Rūh 
al-Amr superior to the Angels. Shalmaghānī was to claim to receive the 
inspiration of the divinized Masih. Hallaj seems to have indeed desig- 
nated Jesus as the human being chosen by God to manifest Himself to the 
rest of creation, both at the primordial Covenant and at the Last Judg- 
ment (the Suthānā quatrain; the prayer of the last vigil). 

In the political sphere, on the day when the first ‘Abbasid caliph,** Saf- 
fah, was installed in Kufa, his brother Dāwūd, from high in the pulpit, 
declared that “this authority will remain in our family until we surrender 
it to Jesus son of Mary”; and not to the 'Alids, “whom the perverse 
Sabā'īya declare to be more worthy than we,” Saffāh had added. 

During the Baghdad riots of 482 between the Sunnites and Shi'ites of 
Karkh, the Sunnites were shouting "victory to the Messiah" and the 
Shi'ites “victory to Mustansir (the Fātimid),” raising crosses in mockery 
(Habib Zayyat, La Croix dans l'Islam, p. 50). 

[The author thought of going on with this study according to the fol- 
lowing plan]: 

rl. Convergences 

(Mansür al-Yaman Nashwān, Shams; Hamdānī, Iklil VIII, 71). 

Manichaean legati (3rd: Srēsh). Cf. the Mazdaean Sawshī (Jāhiz, 
Tarb., 98). 

Bēma of Jesus the Judge. 

The two Jewish Messiahs: M-ben-Joseph (assassinated,5* revived by); 
M-ben-David. 

III. Scope 

This Hallājian teaching was a reaction against the dissimilation of the 
Masih (= Christ) separated from the Mahdi (Oāyim Qahtàni, afterwards 


52 Cf. also Abū Mahdi ‘Isa Tha'ālibī (d. 1080; Kittani II, 191). 
53 (Tab. III, 33) [no reference]. 
54 Nafs Zakiya. 
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Wasī Fātimī) as conceived by the Himyarites (in memory of their Man- 
sür) and exploited by the Shi'ites with so much success that the majority 
of Sunnites, today, accept a pure-bred ‘Alid mahdi. 

IV. Personal Realization 

Historically Hallaj connected55 the witness of the saint (badal, shāhid) 
closely with Jesus: both were united through the shāhid al-gidam, the di- 
vine Spirit in Whom they were joined together, becoming one, for Jesus 
as Masīh is Rūh. 

The miracles performed during his period of preaching in Ahwaz are 
Īsāwīyan (Qur'an 3:49; hidden provisions). His surname “al-Gharib” 
and the hadith of Ibn Hanbal concerning the ghurabā” who take refuge 
with Jesus at the Judgment (Ibn O al-Jawziya, Madārīj III, 123).56 

The circumstances of the last trial, and of the execution in particular, 
give him a close resemblance to Jesus: the prayer of his last vigil — the 
uniting with Christ; his ashes*7 will assume at the Resurrection the size of 
the body of Christ. 

The Qur'ànic verse5? on the crucifixion of Jesus is quoted as uniting 
the dying Hallāj with Jesus.59 

The text *'let his blood fall on us" is applied to him: in an original way 
(the responsibility assumed by the learned scholars of the Law).$9 

The theme of the reincarnation of his ashes in a virgin-mother 
(Yazidis, Nesimi, Bengal, Pajajaram) combines the Islamic and Shi‘ite 
theme of the living Water (min al-mà' kull shay’ hayy, Qur'àn 21:30: on 
which the ashes, floating like the spirit, inscribe the words “I am the 
Truth") with the hydriophoric Annunciation to Mary. The Child (tifl) 
who speaks fi'l-mahd (cf. "Azàz), who gets burned with him (‘Attar). 

The princess of Pajajaram and the Christians. 

The husban min al-sama’ = reduced to miraculous ashes. 

The paradisiacal betrothed of Jesus [who] grazes sheep with wolves, 
who has neither hands nor feet nor eyes (Hilya VI, 158; IX, 177; 
Naysabüri, ‘Ugala’; Levi della Vida, Shaydhala [?], p. 154). 


55 Ami "Īsā al-Zamān (from the Shi'ite Khuthat al-bayān). 

56 The revived parrot = bird of Jesus. 

57 Anā'l-Hagg. 

58 “The ‘Grif must die maslūb,” Husayn also said this at Karbala, according to Khasibi, 
A'yād, f. 91a. 

5? Ibn Khafif; Ghazālī, Mustaz. [bib. no. 280-g], 30; Harawi, Tab.; 'Ayn al-Oudāt 
Hamadhānī, Raf‘ [?]; F Rāzī. 
6 cr ~ shughla ahammu min qatli" (in [the mosque of] Mansür, where he. had said Ana'l- 

aqq). 
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IV. HALLAJ AND SUFISM 


a. The Period of the Debates 
(3091922 to 46011067) 


1. His Opponents: from Ibn Shaybān to Ibn Bākūyā 


Hallàj was viewed by contemporary Süfis as an apostate for having de- 
frocked himself. The public success of his preaching had lured his mas- 
ters’ best students away from them and embittered them against him. 
His first denouncers, Makki, Nahrajüri, Dabbās, Awārijī, were Sūfis. 
Were they sincere?! Did they hate his teachings, or were they reproach- 
ing him merely for the sake of exposing publicly? some opinions that ran 
contrary to the laws and theology of the time but which, from their own 
mystical experience, they could admit privately were at least possible, if 
not probable? The legend of the esoteric book stolen by Hallāj from 
Makki and published hints at the latter. A certain text of Ruwaym> 
shows us a tendency in this author to "ruminate" privately with himself 
over the public position of Hallaj. Later, of course, they will use his 
maxims, his verses, and his example, without naming him; a reading of 
the tafsīr of Qushayri is particularly suggestive of this attitude. 67 

This distorted use removed from Hallāj's personality its essential traits 
and doctrinal unity. His idea of voluntary suffering chosen and agreed to, 
and his teaching of the separate and definitive personality of the saint, are 


1 We have been unable to clarify this point completely; cf. this edition, 1, 292, 295, 476, 
486, and Essai, pp. 309-315. 

? The apostrophe by Shiblī (this edition, 1, 607-612); saying of a Majdhüb, ap. Essai, 

. 17. 
Ps This is what the legend of the fatwá of Junayd shows (cf. infra, p. 353). . E 

4 C£. infra, p. 344. Ismā'īl Haqqi will repeat, in accordance with the Ta'wīlāt Najaīya: 
“whereas the novice whom God instructs without shaykhs needs to deliver himself up to 
Him like the dead into the hands of the washer completely for three hundred and nine years 
(Hallāj, d. 309), the novice whom God instructs with shaykhs will reach maturity through 
a retreat lasting forty days (Ruth al-bayán, extr. ap. Tarā'ig II, 287). 

5 Cf. This edition, 1, 76-77. 

6 An anti-huliili polemic: Bundār, Ibn Yazolānyār-b-B-M-b-Hy Ajurri Baghdādī (Han- 
balite, d. in Mecca in 360): (Dh. 'Ulmw, p. 289) includes it [no footnote ref. ]. 

7 The head of the Imāmite Dhahabīya congregation, Mirza Abū'l-Oāsim Baba al-Qutb 
Dhahabi, wrote in 1270/1853 that the mystic would not know how to come forth to enter 
the gate of ‘Alid holiness without being drawn to it by divine grace: the grace which in- 
spired Bistami, after his mi‘raj to become saggā of the sixth Imàm, to say “In my jubba . . . ," 
and to Hallāj, who was prostrating himself, with his forehead on the ground of the 
Qiyim’s threshold, to say involuntarily “And’l-Haqq.”” He recalls at this point the double 
miracle of the ashes writing “Allāh” on the river and the blood writing 'Ana'l-Haqq" to 
justify his having said a blasphemy voluntarily [no footnote ref. ]. 
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gone. To Muslim Süfism he remains a paradoxical and strange case, a 
captivating and incomprehensible figure. 

During the fifty years immediately following Hallāj's death, the lead- 
ing spokesmen for Süfism were very open in their approval of his con- 
demnation. We refer to a group of Süfi writers basing themselves on the 
most orthodox traditionism: Ibn Shaybàn, Ibn Abi Sa'dàn, al-Khuldi, 
and Ibn Abi Zar'a. 

Ibrahim ibn Shaybān Oirmīsīnī (d. 337/948), the leader of orthodox 
Sūfism in the area of Isfahan, used the following arguments in his violent 
polemic against the supporters of Hallāj:8 Hallāj was punished for the 
ascetic extremes to which his pride had pushed him, as Maghribi had 
forewarned:? “Whoever wishes,” he added, “to discover where these so- 
called apostolic missions end up has only to think of Hallāj and what 
happened to him. These preachings and public demonstrations have al- 
ways brought shame upon their authors, ever since the day when Iblis 
said: ‘As for me, I am worth more than Adam.’ ”19 

Ibn Abi Sa‘dan,11 whose hostile anecdote we quoted earlier, declared 
the following, as collected by al-Khuldi: “Husayn ibn Mansūr is a charla- 
tan, a performer of tricks!”12 

Ja far al-Khuldi inserted various accounts of Hallāj in his Hikāyāt al- 
Mashā'ikh'? which depicted him as a gyrovague, a proud and unruly 
spirit, with a fanatical and disordered imagination;15 including also ac- 
counts of his breaks with Junayd,?$ Makkī, Khawwās and "Alī ibn Sahl: 


8 Kāna shadidan ‘ala ashāb al-da'āwā, Sulami says simply, copied by Sha'rāwī (Tabagāt I, 
113), “he fought intensely against the supporters of a public apostolate of mystical union.” 

AQ Baghdādī, the author of the Farq, states that, of the thousand shaykhs whom Sulami 
speaks of in his Ta'rikh, all are orthodox except three: 

—Abü Hulmān (kulūlī); 

—Hallaj (his case is difficult: Ibn ‘Ata’, Ibn Khafif, and Nasrabadhi revered him); 

—Qannid (Mu'tazilite) (Usūl al-din, Istanbul, 1928, 316). 

9 Cf. This edition, 1, 108, 

10 Naggāsh, Tabagāt [?]: cf. the Tawasin interpolation, VI, 20-25. 

11 A friend of Ruwaym, whom Ibn Khafif saw him with in Baghdad (Tarā'ig II, 215). 

12 Naggāsh, ibid.; cf. this edition, 1, 112. 

13 Abū Muhammad Ja'far ibn Muhammad ibn Nusayr ibn al-Oāsim al-Khuldi (and not 
al-Khālidī) was born in 253/867, died in 348/959 (his biography found in al-Khatib, s.v.). 
(Cf. P. Loosen, ZAW [?], XXVII, 193); a friend, through his master Ruwaym, of Ibn 
Dāwūd (Sarrāj, Masari* [?], 256). 

14 Edited by Ibn Shādhān (Qushayri [?], 33). 

55 He admires, however, his couplet ''urīduka . . ." (cf. this edition, 3, 116). C£. the ac- 
counts by Ibn ‘Ata’. 

16 C£. This edition, 1, 125. Where we failed to indicate the source: Hujwiri, Kashf, ms. P. 
Persian Suppl. 1214, f. 133b. 
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breaks punished by the death penalty. They are, in substance, accurate;!? 
and we have used their information previously in this work.!* But their 
anecdotal approach, with its style of scornful irony, belongs more ap- 
propriately to Khuldi himself, who stated with regard to Hallāj: “This 
man is a blasphemer and an unbeliever."'!? 

His students in hadith, such as Ibn Jundi, Ibn Hayyawayh, and 
Dāragutnī, generally shared his hostility to Hallaj.?° 

Ibn Abi Zar'a Tabari (d. after 353/964)?! is less dogmatic in his stated 
opposition to Hallāj. In his notice on him,?? the first to give the precise 
day of his death, he says that his orthodoxy is questionable, but refers 
only to the condemnations of him by Ibn Abi Sa'dàn, Makki, Aqta', 
Fuwati, and Khuldī. 

The last Süfi writers who were hostile to Hallāj are the following: Abū 
Qasim Ja far ibn Ahmad Rāzī (d. 378/988), from whom we learn of the 
position of Ibn Abi Sa'dàn and the account by Ibn Mamshādh; Abū Sa'id 
Naggāsh of Isfahan (d. 412/1021), who uses Ibn Abi Zar'a; Abü Nu'aym 
Isfahānī (d. 430/1038), a Shāfi'ite and disciple of al-Khuldi,?? who omit- 
ted Hallāj from his great hagiographical collection Hilyat al-Awliya’, and 
Ibn Bākūyā (d. 428/1037),24 who collected in his Bidayat hal al-Hallaj wa 
nihāyatuhu fifteen texts that were hostile out of twenty-one testimonies in 
all, thus making his tract the arsenal from which Khatib (d. 463/1071) and 
Dhahabi (d. 748/1348) were to draw their arguments against Hallāj. 

In point of fact, these authors, beginning with Ibn Abī Zara, give 
more the impression of assenting only for the sake of form to the official 
and governmental condemnation. 


17 [But] his *Anecdotes" tell of visits by Ibn Kullāb and Ka'bi to Junayd that were fabri- 
cated. 

18 Cf, This edition, 1, 113, 168 (this last attribution is hypothetical). 

19 Naggāsh, ibid. 

20 Cf. This edition, 1, 161-162. 

21 Ahmad ibn Muhammad al-Fadl Tabari, after many trips and a stay in Damascus, went 
to Shiraz, where he died; a student in hadith of Muhāmilī (ms. P. 2012, f. 242) and in 
Sūfism of Bundar ibn al-Husayn Shirazi (Sha'rāwī, Tabagāt I, 280), a student of Yf-b-Hy 
Ràzi (Hilya X, 225), Khuldi (Kh. VII, 247), and Ibn Yazdānyār, the master of Warthani. 

22 Published ap. Abii Sa'd al-Naggāsh, Tabaqát al-sifiya; hence fragments in Ibn 
Bākūyā's Bidāya and Dhahabi’s Ta'rikh al-Islam. 

23 Subki III, 10. i 

24 [t is important to note that Ibn Bākūyā, who liked to retire to a cave called "maghara 
Kühi" north of Shiraz, where a spring was said to have burst forth in answer to his prayer, 
is known in Persian under the name of Baba Kathi (Ma'süm ‘Ali Shah, Tarā'ig II, 222). Sa'di 
refers to him (Bustān V). 
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2. The Abstentionists: Qushayri 


There were others who avoided stating their positions on this difficult 
and controversial case, and, whenever asked about it, said they abstained; 
for example, the Hanbalite Husri (d. 371/982), whom the government 
persecuted, and whose silence amounted to a tacit approval, since his dis- 
ciple Khuttali declared himself for Hallaj. 

Following the example of his master Daggāg (d. 405/1014),25 Qushayri 
(d. 465/1074) abstained [from declaring his position on the difficult case 
of Hallaj], and gave his reasons in the following terms: “If Hallāj was a 
master in the knowledge of ideas and of reality, he would not have been 
forsaken by some people; and if he was forsaken by grace and reproached 
by God, others would not have accepted him as an authority.''26 

The upshot was that he excluded Hallāj from the list of Süfi saints ac- 
corded biographical notices in Chapter II of his famous Risālat ilā jamā'at 
al-sūfīya bi-buldān al-islām written?? in 437/1046.28 On the other hand, he 
dared to give his name when he, like Kalābādhī (who had not dared name 
him), put the text of a profession of faith ('aqida) ascribed to Hallàj at the 
beginning of his first chapter, which was devoted to establishing on 
dogmatic grounds the orthodoxy of Süfism (such questions as tanzih and 
the Khalq al-hurūf). Ibn ‘Arabi explained in detail the reason for this at- 
titude expressed by Qushayri in his Futūhāt;2? he did not want to revive 
the hatred caused by Hallāj for fear of bringing divine maledictions down 
upon his detractors.?? More to the point, Qushayri was trying to dodge 
official hostility and the inquisitional threats posed by Turkish Hanafism 
aimed against Ash'arites who were demonstrating the relationship be- 
tween this 'aqida and the i'tigād of Qadir issued against the Mu tazilites in 
432. His tribulations between the years 440/1048 and 455/1063?! and the 
trial of Ibn 'Aqil,?? which occurred the same year as his death, proved 
that his fears were justified. 

25 Who uses his verses and his maxims (Kalāb., Ta‘arnif, after § 32). 

26 Hujwiri, Kashf, Nicholson’s tr., p. 150 (corrected according to the Persian text). 'Attür 
and Ibn Hajar allude to this. Qushayri’s goal in kalām: merely to prove that the Sūfī tanzīh is 
Ash'arite (whereas Harawi . . .): cf. Ibn al-Muslima. 

27 Criticized from the Imāmite point of view by Ibn al-Dāī [bib. no. 1081-a] (405-409). 

28 A refugee, he settled in Baghdad between 448 and 455. 

29 TV, 214. Cf. Sha'rāwī, Kibrit [bib. no. 741-b], 272. 

30 Ibn ‘Arabi says here with some vanity: It is just the same in my case; I do not reveal the 
name, which I know, of the present Qutb (= the saint who is the Pole of the world) “out of 
compassion for the nation of Muhammad” (who could refuse to recognize him as such). 


?! Told in his Shakāyat Ahl al-Sunna (Subki II, 276-288), written in 446/1054; in which he 


exonerates Ash‘arism from the heterodox inferences drawn from its metaphysical princi- 
ples. 


32 Cf. This edition, 2, 166-167; 472. 
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Qushayri personally considered Hallāj an authority in Süfism, because 
he used his verses (without naming him) in commenting on certain 
verses of the Qur'àn and justified his “‘Ana’l-Haqq” in the following 
terms: "God speaks to the inner soul in three ways: a) through outward 
expression which the soul recognizes as divine and to which its interior 
(sirr) responds; b) through fear which forces its interior to be silent; c) 
through language which itself provides both utterance and response with 
the faithful being unable himself to explain (what is said). It is to him as if 
he were seeing himself asleep, and as if it were not God (Who spoke 
through him). It is certain, however, that the word of God is present in 
him, though the faithful does not know it, and that the difference (be- 
tween him and God) disappears. This is ‘the supreme union’ (jam* al- 
jam"), in which the spokesman of mystics said ‘Ana’l-Haqq!’; words ut- 
tered by God when the entire human personality was annihilated.” 
Qushayri thus appears to be a precursor of Ghazili, being an author of 
two kinds of works, exoteric and esoteric, reconciling in the first esoteric 
mysticism with the atomistic metaphysics of the Ash'arites. 


3. His Supporters 


Many Süfis, without adopting Hallaj’s dogmatic principles, felt drawn 
toward his apostolate and were deeply moved by his death. Shibli (d. 
334/945), who had condemned his doctrine of the “ayn al-jam‘,” and 
who had insulted him on the day of his execution, confessed privately to 
his favorite disciple Mansür ibn ‘Abdallah: “Hallāj and I had only one 
and the same doctrine. But he made it public, whereas I kept it hidden. 
My madness saved me, whereas his lucidity destroyed him." *? 

Which Süfi tradition was to relate later as follows: ''Hallāj and I drank 
of the same cup; but he became inebriated (sukr) and I remained sober. ”35 

Certain very old36 parts of the anonymously composed “Visits from 
Shibli" (to Hallāj in prison) give the impression of including, within a 
conventional framework, some maxims and verses collected and trans- 
mitted by Shibli himself, who through his accounts must have given the 
Baghdadian legend its early form.37 


33 Tartib al-sulūk, extr. ap. Ibn al-'Azm, Rawd zāhir [bib. no. 942-a], II, f. 291. 

34 Quatre Textes II, no. 8; cf. supra, pp. 433-434. 

35 Ibn ‘Arabi, Futihàt IL, 13, 607. ‘Ali Khawwās, Jawahir. 

36 Already ap. Hamadhānī's Takmila. 

37 [The study of Nasrabādhī which is found in the first edition (of the Passion) has been 
transferred and enlarged in this edition, 2, 205-208. ] 
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"TABLE III 
OPINIONS OF THE SÜFIYA CONCERNING 
HALLĀJ’ S ORTHODOXY 


4th Century . 
RHM: a) Ibn ‘Ata’, Haykal, Faris. b) Abū Bakr Wāsitī, Shibli, Sayyārī, 
Kalābādhī, Nasrābādhī, Sulami. 
WOF: Husrī, Daggāg. : 
RDD: a) Maghribī, Khawwās, ‘Ali ibn Sahl. b) ‘Amr Makki, Nahrajūrī, 
Jurayri, Khuldi. 


5th Century A 
RHM.: a) Ibn Abr-Khayr. b) Khuttali, Saydalānī, Fārmadhī, Hujwīrī. 
RDD: Naggāsh, Ibn Bākūyā. 


6th Century 
RHM: a) Shirwānī, Yusüf Hamadhānī, 'Adi Umawi, Ahmad Yesewī, 
‘Abbasah Tūsī (d. 549/1154), Bagli. 
RDD: a) ‘Abd al-Jalil Saffar, Rifas. 


7th Century ar 4 » 
RHM: a) Najm Razi (KB), Jalal Rūmī, Balabānī (HALLAJI). b) Najm Kubra, 
Majd Baghdadi (KB), Ibn al-Sabbagh (QD), ‘Ali Hariri (RF), Shādhilī, Afīf 
Tilimsānī, Shushtari, Kāsirgī (KB), Mursi (SD). 
WQF: ‘Umar Suhrawardi, Qüsi. 

8th Century : 
RHM: a) Yunüs Imre (BABAI), Shābishtārī (MW), Farghānī (SW), ‘Alial-A‘la 
(HR). b) Simnānī (KB), Shattanawfi (QD), Qaysüri, Wafa’ (SD). 

9th Century 
RHM: a) 'Imàd Nesimi (HR). b) Pārsā (NO), Jāmī (NO), Ibn Zaghdün (SD). 
RDD: a) Makhzümi (RF), Jīlī (QD). 

10th Century 
RHM: a) Sandiyūnī (KLH), Nūrī Sīwāsī (KHL). 
RDD: a) Ibn Jalal (RF). 

11th Century RN ilc 
RHM: b) Siri ‘Abdallah (MW), Bandanījī (VQ), Niyazi (KHL), Dulunjawi. 


12th Century E Sy 407 
RHM: b) Siddiqi Bakri (KHL), Isma'il Haqqi, Zabidi (HALLAJI). 


13th Century n 
RHM: Sanūsī (HALLĀJI). 

RDD: a) Abū'l-Hudā (RF). 

ABBREVIATIONS: RHM = tarahhum [canonization: a) gabūl, b) i'tidhar]J. RDD = 
taraddud [condemnation: a) radd, b) takfīr]. WOF = tawagguf [abstention]; and 
SD = Shādhilī, KB = Kubrawi, OD = Oādirī, SW = Suhrawardī, MW = 
Mewlewī, NO = Nagshbandī, RF = Rifai, KHL = Helweti, HR = Hurūfi. 
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b. The Model of Hallaj and the Religious Orders 


After the sixth/twelfth century, no Muslim mystic disavowed Hallāj. His 
poems, arranged according to the outline of his legend, were freely re- 
cited during the sessions of samá' (spiritual recital) in the different reli- 
gious orders that appeared and were well organized in this era. Each of 
them, however, left its imprint on the legend, and it is these variations 
that we must examine henceforth. 

It is probable that the formation of the religious orders derived, like 
that of the trade guilds, from the Qarmathian propaganda of the Isma"ili 
dā. The Sūfī schools listed in the earlier sources of the sixth/twelfth cen- 
tury?8 were ordinary philosophical schools?? which involved no initia- 
tory bond between their members. It is a known fact that the Süfi monas- 
tic discipline created a bond of obedience between the master (shaykh) 
and disciples (khuddām), but this bond appeared, in the beginning, as 
something merely temporary and personal, and when the shaykh died, 
he did not designate his successor. Hallāj seems to have been the first to 
have gathered disciples (murīdūn) who subjected themselves to a rule 
based on a homogeneous doctrine. His was an order and, even more, a 
rite, both in the juridical and dogmatic sense, which persecutions by the 
authority crushed, as we have seen, rather quickly. Moreover he did not 
designate a successor and there is no text that speaks of the transmission 
of his khirga (habit).4° 

In the sixth/twelfth century, on the other hand, Muslim mystics were 
grouped together in several permanent guilds that bore the names of 
their founders; their members were bound to them by a double chain (sil- 
sila), symbol of a continuous spiritual descendance, the taking of the hand 
(‘ahd al-yad wa al-igtidā”, later talqin) and the taking of the habit (‘ahd al- 
khirga), which corresponds exactly to the 'ahd al-yad wa al-ishāra and to 
the shadd al-mihzam of the trade guilds.^! 

The earliest author to deal with the monastic habit (khirga), Qurashi,*? 

38 The silsila are ordinary isnāds: e.g., isnād of al-Khuldi (d. 348/959) going back through 
Junayd, Sari, Mar'ūf, Farqad Sinji, Hasan Basri, Anas ibn Malik to the Tābi'yūn (Fihrist, 
183). E.g., the Khurasanian Malàmatiya, a school which lasted three centuries and of whose 
members two, Khargūshī and the Hanbalite Harawi, were interested in Hallaj (Jāmī, 
Nafahāt, 138, 312). Jami was to claim later that the silsilat al-khirqa of Ibn Abi'l-Khayr linked 
him through Sulami and Nasrabādhī to Shiblī (ibid., 352). Wa'z and wasiya were to evolve 
in the same way by rule (this edition, 2, 186 f£). 

39 Cf.: Hanbalites, Ourrā'ite. 

40 Legend has it thrown in the water; cf. this edition, 2, 347. 

41 Cf. This edition, 1, 280-281. 

42 Shihāb al-Din Ahmad, Ibn al-Oādī Radi al-Din Abi Bakr ibn Muhammad al-Raggād 
al-Taymi al-Qurashi, ap. Al-Qawá'id al-wafiya fī asl hukm al-khirqat al-süfiya (extr. ap. al- 
Aydarūs), = A-b-al-Qadi, Laleli ms. 3747 and 1478. 
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listed five different types: (1) that of 'Abd al-Qadir Kīlānī (d. 561/1166): 
Qadiriya order; (2) that of Ahmad Rifas (d. 570/1175): Rifa'tya order; () 
that of Shihāb al-Dīn Suhrawardi of Baghdad (d. 632/1234): Suhrawardiya 
order; (4) that of Abū Madyān Shu'ayb (d. 594/1197) of Tlemcen: 
Madaniya order; and (5) that of Abū Ishàq Kāzarūnī of Shiraz (426/1034): 
Kāzarūnīya order. A sixth was added to this list in the work by al- 
"Aydarūs (d. 909/1503):43 that of ‘Ali Shādhilī (d. 654/1256), the founder 
of the Shadhiliya order, which actually grew out of the Madaniya. Also to 
be taken into consideration are the Kubrawiya, the Chishtiya of Mawdüd 
Tshīshtī (d. 527/1132?), the Ahmadiya of Badawi, the Dasüqiya, the 
Nagishbandiya, the Khalwatiya, and other modern orders.*% 


^3 AI-Hirq al-latif fi “ilm al-tahkim al-sharīf. : 

44 [This ru of Chapter VIII a the beginning of Chapter IX of the 1922 edi- 
tion with the insertion of handwritten addenda by the author, constituting a text that he 
planned to recast under the title of Résurgences dans les turuq. The rest of the original Chapter 
IX can be found either in Chapter VIII of the present edition (the study of Ibn Abi 1-Khayr 
in section 1, g 2), or particularly in its Chapter IX, in which the studies of the opinions 
particuličres des principaux ordres religieux are very much expanded and scattered throughout 
the ten sections of this new Chapter IX: 

Kázéruniya (n b) 

Qadiriya (x a, b) 

Rifā'īya (11 x) 

Kubrāwīya (īv k) 

Mēwlēwīya, Whirling Dervishes (v b 8) 

Shādhilīya (x a 6, b and c) 

Suhrawardiya (tv c) 

Nagishbandiya (1v 1 and vi c) 

Chistiya (x a 6) 

Ni'matallahiya (m d) 

Khalwatiya (v b 7) 

Bektāshīya (v b 4 and c) 

Sanüsiya (x g) 

etc. 
Lastly, the study of the Qadirtya is repeated here in Chapter X, section m b. See also the 
author's two studies of tarīga and tasawwuf in the Encyclopaedia of Islam. u 

The author's schema also provided for other studies in Chapter VIII of the present edition 
of the following subjects: : 
—Mansür Dhuhli, the Magādisa, Zanzari, the Ash'arites (Chapter VIII, u e); 
—the opinions of the Ismi ilis, Nusayris, and Druzes (Chapter VIII, u f); 
—the fatwas of Nir. Halabi, Siddiq Khan, and Rashid Rida (Chapter VIII, u g); 
—the philosophers and historians (Kutubi, Khwandemir, Istakhri); 
—the grammarians (Fasawi); 
—the literary critics (Kinānī); 
—the encyclopaedists (Ibn al-Nadim Bistāmī).] 


IX 


THE HISTORY OF THE 
LOCALIZATIONS OF HALLAJIAN 
TRADITION 


I. T'HE EXTINCTION OF THE HALLAJIYA IN AHWAZ 
(YEARS 312-334) 


“On the last Monday of Dhii'l-Qa'da 310 (March 17, 923), the head of 
Hy-b-M Hallāj! was taken down from the Dar al-Sultān to be trans- 
ported to Khurasan.”2 


a. Their Outlawing 


The stringent measures enforced by Vizir Hamid against Hallāj—his 
execution and the suppression of his works—accomplished their desired 
aim: the destruction of the combined theological, juridical, and mystical 
madhhab that he had just founded. Not only could manuscripts of his 
works not be found, at least not in Baghdad, but one risked death in 
openly declaring oneself a disciple of Hallāj. Hallaj’s execution seems, on 
the other hand, to have been followed immediately by the temporary 
freeing of disciples arrested during his trial, men such as Qasri* and 
Hāshimī, whom we shall meet again in Ahwaz. But from 311/924, 
Shakir Baghdadi,5 one of Hallaj’s principal agents in Khurasan, was 
brought to Baghdad, where he was beheaded at Bab al-Tag.% There also, 
in 312/924,” three persons, Haydara, Sha rānī, and Ibn Mansür were de- 


1 Although he was executed, [his] remains [were] respected (contrary to the Mālikite and 
Zaydite accounts). 

2 Ibn al-Jawzī, Muntazam [bib. no. 370-2], ms. P. 5909, f. 128b. 

3 Cf. Hujwīrī, Kashf, 344; Bagli, Shathiyat, f. 146. 

* C£. This edition, 1, 509-510. 

5 “Alert, fearless like Hallāj: he is the one who transmitted his words to the public (in 
Khurasan, in Balkh)”: Safadi, Wafi, [cf this edition 2, 119]. 

6 Sulami, Ta'rikh al-sifiya, extr. ap. Ibn Taghribirdi, Nujiim [bib. no. 660-a |, H 218-219 
(or Salāmī, here, bib. no. 137). 

7 23 Muharram 312/May 1, 924: Ibn al-Jawzī, Muntazam, s.a.; 312 (ms. P. 5909, f. 1403) 
(following Sujzi, Jami' shāhī [?]). 

8 (Tarā'ig Il, 316) Shaāranī Istakhri, a Sūfi friend of Ibn Khafif or of one of the-families of 
Khurasanian ascetics of this name (Sam'ānī, f. 334b). 
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nounced as being disciples of Hallāj to the police commissioner Nāzūk. 
In accordance with Hanafite procedure,? the latter invited them to re- 
pent!? and, when they refused, had them beheaded, after which their 
bodies were hung on the gibbet set up on the east bank of Baghdad and 
their heads on the wall of the prison in the west bank.!! To these names 
must be added that of one Haykal,!? possibly Abū ‘Abdallah Shakir 
Haykali, who is identical with Shākir Baghdādī, I believe, and not to be 
identified with his friend A'AA-b-S Qurashi.!3 

This is the way that the real members of the Hallājīya were finally out- 
lawed. At least in Baghdad. Baghdadi," at the end of the century, refers 
to the Hallajiya, the ‘‘ghulat-huliliya,” as being among the sects that must 
suffer the legal treatment accorded apostates, meaning a ban on any sub- 
sistence on beasts they raise for slaughter, and on giving their daughters 
in marriage; a ban on allowing them in Islamic lands for a fee (jizya); an 
obligation’ to invite them to repent and, should they refuse, to kill them 
and to confiscate their possessions; as regards the reducing of their 
women and children to slavery, the matter was subject to discussion. 

Some members of [Hallaj's] family escaped. One!$ of [his] sons, it 
was said, went into hiding in Ahwaz, though his name is not given. The 
following account given by Ibn Khafīf*7 concerns the fate of his daugh- 
ter: "The shaykh (= Ibn Khafif) said: I was speaking to ‘Umar ibn Shal- 
lūya!* about Husayn Ibn Mansür. ‘Do you wish to see his daughter?’ he 
asked me. —'Of course,’ [I said]. To that end he summoned the young 
woman. When she entered she covered her face with a veil. But "Umar 


9 C£. supra. 10 Rujū", the technical word is "istitāba.”” 

!! On both sides of the bridge, cf. supra. 

12 According to Harawi; recopied ap. Jāmī, Nafahat al-uns, 170 (this passage, giving the 
deaths of Ibn ‘Ata’ and Haykal, led ‘Attar to believe that there had been two Hallajian mar- 
tyrs in Balkh?); surnamed "'Shágird al-Husayn.” 

13 The author of the Shath al-tawhid cited by Kalabadhi, Ta'arryf (in chapter V, in which 
he accepts the ru’ya of the divine essence by Muhammad at the time of the mi'rāj, over and 
against the view held by Junayd, Nüri, and Kharra’; cf. Arberry tr., p. 27; and in the chap- 
ter ofthe tawba in which Haykal is described as Junayd: ms. P. Persian Suppl. 98, f. 152a); 
cf. Ibn ‘Arabi, Muhādarāt [bib. no. 421-a] II, 338). Mustawfi, Guzida [bib. no. 1127-b], 
794. Sarrāj, Luma‘, 2255. This A ‘AA Haykal Qurashi, cited three times in the Ta'arruf, is 
Haykal Hāshimī, ráwi of Ruwaym (Khatib, VIII, 430). 

14 Farg, Badr. ed., pp. 223, 349-350. 

15 Thid., p. 222. 

16 See this edition, 2, 112. 

17 Ap. Daylamī, Sīrat ibn Khafif: ap. the biography of his seventh shaykh, ‘Umar ibn 
Shallūya (who should be identified with ‘Ali ibn Shallüya Istakhri, whose biography by 
Bagli is found in Mantiq VII, 62; cf. Ma'süm ‘Ali, Tarā'ig II, 221, 219: a friend of Mu'ammal 
Jassās and of A-M Khaffaf [a disciple of AH Muza’iya] in Shiraz). 

18 Mantig, f. 62b. 
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said to her: ‘Don’t cover your face, for this man is your uncle, whom 
they call [Abū] ‘Abdallah [ibn] Khafif.' After this interview, ‘Umar ex- 
plained to him: ‘Four years ago!? her father entrusted her to me. I have 
raised her and I have given her a husband (= ['Umar's] son).’ ”’ 

With regard to [Hallāj's] son Hamd, the only biographer of his father's 
early years, Ibn Bākūyā claimed to have received one account from him 
in Tustar (Ahwaz) and another in Khujand (Mawara al-Nahr), which 
specified the rather remote places where he successively lived. Born in 
291/903, his death date remains unknown; it seems very unlikely that Ibn 
Bākūyā (d. 442/1050) could have personally met him.?° Later, in Bayda, 
there was a family that claimed Hallàj as an ancestor and founded the Hal- 
lājīya tariqa, as we shall see later. 

Following the executions of 312, the Hallājians had to scatter. 

Even in Baghdad, M-b-'Ali Qunni’i, freed, afterwards a minister in 
312, ransomed in 322, seems to have dared do nothing on their behalf.?! 
The small group of friends of the Queen Mother Shaghab finally dis- 
banded. Shaghab, betrayed by her Shi'ite secretary, 'Ali ibn "Abbas 
Nawbakhtī, who sold her holdings, and tortured by Oāhir, died shel- 
tered by the hajib of Mu'nis, ‘Ali-b-Yalbaq (6 Rajab 321); Murtadd died 
in 325, Umm Misi in 327; A. Khasibi in 328,22 and Shafi‘ Muqtadiri in 
the same year. Khafif helped bring about the new opportunity given his 
former secretary Ibn Shirzād; and Qasim, a son of Ibn Abū'l-Hawwārī, 
became a kātib to Bachkam after Ibn Shirzad (329). 

One man, however, seems to have protected them; namely, AH 
Ahmad-b-Nasr Qushüri, for wherever he was in command, Hallajism 
lived on.?3 Ahmad, an assistant hājib at the time of his father's death (in 
316), had to watch over the appanage of Nasr, Sus-Jundishapur, under the 
suzerainty of the new hajib, Yāgūt (316-319, d. end of 321), before 
ABM-b-Yāgūt (d. 323) was appointed to the position;?* especially since 
Ahmad Qushüri was amir harb in Ahwaz from 316 to 319 (with authority 
over the fiscal amir, Baridi, 316-321). Appointed afterwards amir harb of 


19 Cf, This edition, 1, 516. Hallāj was put in solitary in Rabi‘ II 309/922. This occurred, 
therefore, in 313/926. 

20 Discussion of this in Quatre Textes, pp. 16-17. 

21 Neither Sul-b-H-b. Makhlad, a very fine vizir, nor his sister Maryam, nor the sons 
‘Ali ibn "Īsā, Ibrahim (d. 350), and ‘Isa (d. 391) (ráwi of Shiblī). 

22 R.,p.143. M 

23 Ahmad Oushūrī was not only pro-Hanbalite, but pro-Hāshimite; it was in the palace 
of his father, in 324, that a Zaynabi, Ibrāhīm-b-"A-Samad Hāshimī (d. Samarra) son and 
rāwī of naqib Ibn Tūmār, master of AB-A-b-M ibn Abi Mūsā Ma'badi (315, d. 390), held 
sessions in hadith (Khatib, I, 273; VI, 138; Subki, IV, 12). 

24 Misk., I, 289. 
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Basra (319-321), and residing there as a representative of the incumbent, 
AB M-b-Rāyig (319-325; named hájib at the end of 321), he met "Alī 
Baridi there again as fiscal wālī, and fought him on all sides with his chief; 
Bachkam took him with him afterwards when he replaced Ibn Rāyig 
(was briefly imprisoned by him in 327).25 Playing much the same role 
that Nasr had played as one of the intimates of the Queen Mother 
Zalüm?$ (mother of Radi and no doubt also of Hàrün), Ahmad Qushüri 
was chosen by the hājib Salama, an old friend of Nasr, of Ibn ‘Isa and his 
sister Asmà', to be his representative in the Palace when Radi died (in 
329). He is the one who arranged for the burial of Barbahari, the fiery 
Hanbalite scholar, in the tomb of his father, Nasr, after having undoubt- 
edly defended him (together with the sister of Amir Tüzün) against the 
wrath of Radi and Bachkam. It was in Basra that the Hanbalites found 
asylum, after having been persecuted in Baghdad in 321,27 323, and 327 
(the arrest of Barbahārī, executions, and desecration of the Buratha mas- 
Jid).25 It was there also that one Hallajian, Abū "Umara (around 325), 
preached again; he had to stop when, after the amir harb M-b-Yazdad 
(323-325), the Baridi family gained not only the fiscal, but also the mili- 
tary, control of Basra (Safar 325). 


b. An Account Concerning Abū "Umāra (Hāshimī) 


We have only one, and very suspect, text dealing with this group by an 
antagonist. After exposing the charlatan methods used, according to 
him, by Hallāj in Ahwaz,?? Abū Hasan Ahmad-b-Yūsuf Tanūkhī adds 
the following:3° 


And his supporters today believe that the divinity (lahat) which had infused itself 
into him has passed into a son whom he left behind—and who is in hiding; and 
that a Hashimite man of the tribe of Rabi'a?! named Muhammad ibn ‘Abdallah 
and called Abū 'Umāra is infused with the spirit of the Prophet Muhammad (may 
divine blessings be upon him!); they call him [Abū ‘Umiara], “Sayyidunā” (Our 
Lord) and this is the highest rank in their sect.5? 


25 R., 120. 26 R., 118. 

?? Against Mu'āwiya [?]; population with the Hanbalites (cf. in 272, Mu'tadid's re- 
mark; in 441, hadhā Mu'awiya). 

28 R., 136, 192. 

29 Cf. This edition, 2, 125-126. 30 Nishwar, ff. 57b-58b. 

31 A tribe famous for its jealous rivalry with Mudar, its sister tribe, which gave birth to 
the Prophet (Farg, 285-286). 

32 Could this refer to a reviver of that bastard Hallājism to which Ghazili alludes (Fadā'ih 
al-batiniya [bib. no. 280-1], London ms.): "In my own time," he says, "there is a man in the 
blocks of Basra who has promulgated a religious law and published a Qur'án, choosing a 
certain "Alī ibn Kihlā as his ‘prophet’ playing the role of Muhammad: he claims sinlessness 
(isma) for himself" (ed. Goldziher, f. 29). 
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The following is what I was told by an individual?3 whom one of the Hallajiya 
had tried to win over to this Abū ‘Umira, who was at that time in Basra, in his 
reception hall where he was presenting the teachings of Hallāj and preaching 
them: “I entered and was taken for a neophyte; this individual began to speak in 
front of me; and squinting, he looked up at the room's ceiling, as if to draw inspi- 
ration (khātir) to himself by this pretended ecstasy (hawas). When I was leaving, 
my introducer said to me: "Do you believe now?" “The greatest argument that I 
have now against your sect is that this man who assumes the place of the Prophet 
among you has been unable to cure himself of sguinting.”>% “How stupid you 
are! He appears to squint, but in fact he is letting his eyes wander in the Kingdom 
(malakūt).” 

Now, this Abū ‘Umira had married a woman from Ahwaz, Bint ibn 
Janakhsh, who had a brother (Ibn Abi 'Ali) of dissolute character, who played the 
guitar;?5 the father of both of them,?* on the other hand, was an eminent shahid, 
highly esteemed and rich. The Hallājīya believed that he (this brother) played for 
them the role of Muhammad ibn Abi Bakr, “the uncle of believers.'?? "Ubaydal- 
lāh ibn Muhammad told me with regard to the latter: “We were travelling in 
Ahwaz one day with a kātib, an intelligent man originally from Siraf named 
Mubarak ibn Ahmad, when we came upon this man (Ibn Abi 'Alī), who stood up 
and greeted us. ‘Who is this?” asked the kātib. I told him the preceding story but in 
abridged form. Then he began to kiss the head of the other's mule, and after- 
wards returned. ‘What have you been doing there, O Abü Sa‘id!’ I said to him. 
‘Greeting him and asking him what insults his sister ‘Ayisha, the “mother of be- 
lievers,” had said to him at the Battle of the Camel when he took her by the hand 
to make her let go of her palanquin!’ This made me laugh, and I scolded him (for 
his disrespect for the sahāba).” 


The final irony, reminiscent of the ironies of Süli, demonstrates rather 
that one need accept this account only with reservation. 

Some indications? allow us to think that Hashimi in editing the six 
Tawásin added to them the parable about Hallaj as the disciple of Iblis and 
Fir‘awn, who were damned through love.?? 


c. The Execution of Mansūr, Son of Hallaj 


The moment the Buwayhid army occupied the north of Ahwaz, at the 
beginning of 326/937, the Hallajians were chased down and the son of 


33 ‘Ubaydallah-b-Muhammad, cited below for the “preceding story." 

34 The antichrist will be blind in the right eye (Bukhari [?], 1320 edition, II, 142). 

35 This Ibn Abi ‘Ali took the name of Halüz ibn Ba’ "Alī, fitted himself out as a Daylam- 
ite knight, and in this role cheated Abu Qasim ‘AA Baridi, at the time—332 to 336—in 
Basra (at war with the Daylamites of Ahmad ibn Baya) out of 500 dinars as the price of his 
service. The name Haliiz still exists in Basra (“Arab legion, 1917"). 

36 He was called Abū ‘Ali. 

37 Cf, Ibn al-Tigtagā, Fakhri 123. This joke refers to the idea of making the Qutb the 
successor of Abū Bakr (Quit II, 78; Taw. I, 4), who had the sakina in the cave (Qur'àn 9:40). 

38 Cf. Taw. XI. 39 Taw. VI, f. 20a-f. 20b. 
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Hallāj (Hamd) was put to death. Here is what the grammarian and tradi- 
tionist Najirami (d. 423/1032)49 of Basra says about it: 


‘Ali ibn al-Muhallabi said to me: M-b-Tahir Müsáwi*! said: Abū Tahir Is- 
pehdust (d. 338/949)? said to me: when Amir Mu'izz al-Dawla (A Hy A- 
b-Buwayh) came to Ahwaz, the son of this Hallāj who was put to death in your 
city (in Baghdad) went to find him, and he was preaching what his father had 
preached. He said (to the amir): “I will give you back your hand which was cut 
off,*? and it will serve you as before; I will give your one-eyed secretary (AHA- 
b-M Kurdepir)*4 back the eye which he lost, and he will see; I will walk on water 
before your very eyes." The Amir said to me: “What do you make of it?" “Let 
me take care of him," [I said]. "Agreed," [he said]. Then I grabbed hold of him 
and ordered someone to cut off his hand. When it was cut off, I said to him, “now 
restore this hand so we can know you are telling the truth." Then I ordered his 
eye to be plucked out; when it was done, I said to him: "now bring back this 
eye." Then I ordered him to be taken to the edge of the water, and I said to him: 
"now walk on the water, so we can see you do it." But he failed to do it, so we 
threw him in the water where he ended up drowning.** 


This ironic and ferocious account of Ispehdust, which he gave in 
Baghdad after the capture of that city where he was to be put in charge of 
the arrest of Caliph Muktafī in 334/945, provides us in its way with an 
interview and an execution which could not have transpired thusly, but 
which shows us the atmosphere of hatred and contempt in which Oādī 
Tanükhi, a Shi‘ite functionary appointed by the Buwayhids, collected his 
anti-Hallājian anecdotes. 


The reference in this account to a one-eyed secretary of the amir en- 
ables us to date the execution of Hallāj's son precisely. We know^$ that 
Kurdepir, who had betrayed the amir in 324, joined him again in Ahwaz, 
coming from Kirman, only around the middle of 326: just when the 
Sunnite Turk Bachkam, put by Ibn Rāyig in charge of the military rule of 
Ahwaz, had removed the Barīdīs*” from there and held the Buwayhid 


+ A Yq Ysf-b-Yg-b-Khurrazādh Najirami Basrī (345, d. 423), a pupil (indirect) of hafiz 
Zakariyà-b-Yahya-b-K hallàd Saji Basri (d. 307), master of Abū Nu'aym (Hilya 11, 357) and 
of Abū'l-Fadl M-b-Ja'far Khuzā'ī (d. 408), and also taught in Cairo. 

41 Abū M-b-Tāhir Misiwi, nagīb of the ‘Alids, died in 346 (Kindi [?], 580). 

42 [spehdust, from 324 in the service of Mu'izz al-Dawla, died imprisoned after the latter 
in Ramhurmuz in 338 (Misk., 355; II, 84, 114, 121 = Ispehdust-b-M-b-Asfār Daylami; 
Yq., Ud. V, 219). 

43 Mu'izz al-Dawla (d. 356) had lost a hand during his defeat at Jirift in 324 (Misk., 355). 

+4 Who left him again at the end of 326. 

^5 Ap. Ibn Hajar ‘Asqalani, Lisān al-mizán (Hyderabad ed.) [bib. no. 632-b] II, 315. 

46 Misk. I, 382: cf. pp. 378-385. 

47 As fiscal governors of Ahwaz from 322 to Sha'bān 325, they had introduced the 
Buwayhids into the area. Bachkam at first dislodged them by buying off their underling 
AB M-b-'Ali ibn Mugātil (an accomplice of Ibn Muqla in 326 [Radi (?), 105], he attached 
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amīr in siege in 'Askar Mukram. It was then that Ispehdust, aided by 
Kurdepir, succeeded in freeing the amir to recapture Suq al-Ahwaz,*% 
and, when Bachkam was appointed to the court in Baghdad, to conquer 
with a single blow and decisively all of Ahwaz. 

We also see that Hallaj’s son must have fallen victim to the Buwayhid 
reprisals against the Sunnites who had supported Bachkam during his 
rule of barely a year (Sha'ban 325-326). Bachkam began with the occupa- 
tion of Tustar, where he imprisoned Abü'l-Qasim ibn Abi ‘Allan (the 
uncle of Qadi AQ Tanükhi, an emissary between the Baridis and the 
Buwayhids)*? and Abū Zak Yahyā-b-Abī Sa‘id Süsi, an eminent Chris- 
tian convert (Nishtvār) whom he rallied to his side and had handle gently 
the Jewish tax collectors of Ahwaz, Isrā'īl-b-Sālih and Sahl-b-Netīra.5% 
After that he occupied Sus and handed the local administration in Tustar 
over to the Makhladīya party and entrusted military defense to Abū M 
Muhallabi, who barred the river to the Buwayhids.5! Several of these 
names attest to the persistence of parties and local clientage: the Barīdīya, 
who, set up by the B. Makhlad whom they betrayed, remained in charge 
of fiscal matters in Ahwaz for fifty years; the B. Netīra, Jewish bankers 
who had enjoyed the gift of official monopolies for an even longer time; 
the Muhallabiya, clients for two centuries of the al-Muhallab family of 
Basra, allied with the Karnabā'īya. If Ibn Abi ‘Allan is indeed, as we 
noted earlier, the main source for the accounts of Qadi Tanükhi against 
Hallaj, whom he must have attacked in person in Ahwaz thirty years ear- 
lier, it is easy for us to visualize him putting Hallāj's son on the list of the 
Makhladiya to be hunted down. 

It is correct to identify this son of Hallaj, who had “taken refuge in 
Ahwaz” according to the story about Abū 'Umāra, with the one about 
whom Bagli tells us the following:5? ''Hallāj had a son named Mansür 
ibn Husayn, who used shath, like his father. Thus one day, using shath, 
he said: ‘God clothed Himself with my father (talabbasa'l-Haqq bi abi) and 
my father manifested His personality (fa'zhara nafsahu).’ He defined ‘ayn 
al-jam‘ like his father. He made his father out to be the mirror of the 
transfiguration and the divine word. And he said: ‘God called forth the 


himself after that to Ibn Rāyig, in Baghdad, and afterwards became vizir of the kharáj in 
Egypt, 333-355), then he appeased them by leaving them Basra and by marrying Sāra 
Baridiya (in 328). 

48 Concerning the Baridiya. 

49 Concerning Ibn Abi ‘Allin [Ahwāzī], cf. this edition, i, 468. 

50 Cf. ibid., p. 265. 

51 Rallied to the side of the Buwayhids, he was to become their vizir. 

52 Mantig al-asrar, f. 69a-b. 
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light of His beauty from this mirror, and He spoke through this mirror, 
just as He called forth and spoke from the [Burning] Bush for Moses on 
Mt. Sinai and from the star [= the Pleiades] for Abraham (Qur'àn 20:9, 
10, 14; 6:76).' " Bagli also said about him:53 “the had a persuasive tongue, 
performed miracles, and had an isnād.” 


II. THE TRANSMISSION IN BAGHDAD AND IN BASRA 


Because the recognized muhaddithin had with them a warraq (Ibn "Asākir 
[bib. no. 334-a] II, 249) at their group sessions of dictation, the interdic- 
tion given the warrdgin? in 309 led to the banning in Baghdad of any au- 
thenticated transmission of texts concerning Hallāj. Apart from the circle 
of Ibn Surayj's disciples (Wagf Da'laj) and that of Shibli's disciples 
(Husri-Zawzani: Ribāt Zawzanī), in which we find signs of a clandestine 
transmission,? and apart from the example of Abū 'Amr Anmātī, who 
had to break off rather guickly,3 only those Khurasanian shaykhs passing 
through Baghdad on their way to the pilgrimage dared dictate in passing 
some texts concerning Hallāj: In 366, Nasrābadhī, at the home of his 
aged host, the great muhaddith AB-b-Malik Qati'i (d. 368), before a hos- 
tile witness, the Qadi and muqri' Abū'l-'Alā” Wāsitī; and around 372, Ibn 
Shādhān Rāzī (d. 376), passing through Baghdad with a patron fron 
Nishapur, A Ishāg Ibrāhīm-b-M Muzakki (d. 362) (where the young 
Abū Nu'aym Isfahānī [d. 430] heard him during a brief stay). Between 
341 and 378, Mansür Harawi (d. 402), establishing his authority on a 
basis of his princely rank, held, when he went to Baghdad, a series of 
bold sessions at which AB M-b-Ishāg Qati'i (d. 378), AQ 'AA-b-M 
Thallāj (d. 387), and Abū Ya'lā Ishāg-b-"AR Sabūnī were the rāvīs. 

And this is all, for we do not know if Ibn Shādhān in 361, 'Abdawi in 
389, AN Sarrāj, Khargüshi in 396, Salàmi, Nasawi* and Naggāsh dared 
read in Baghdad their references to Hallāj. 

In 423, while stopping over in Baghdad, Isma‘il-b-A Hiri* read several 


53 Ibid., f. 7b. Excerpt ap. Witri [bib. no. 739A-a], f. 23a. 


1 Shiblī was attacked, Ibn Khafif also. 

? Q. 181 Junayd (samā' mīthāg); O. 119 Junayd (hurriya) informs Ibn Shādhān; Q. 12 Sari 
never consoled (Junayd) at age 92; O. 22 Junayd (visit by the Arit) [Q. = Qissat]. f 

3 We know that this Anmati, the heir of Ibn ‘Ati’, supported Faris by documentary evi- 
dence and perhaps also AB Bajalī (when he came to Baghdad in the Harbiya), but Mansūr 
pane regardless of what he said, could only have given his testimony through Faris or 
Bajali. 

4 In Mecca, Sh. al-Haram before Ibn Jahdam. 

5 Khatib VIII, 114, 120 (2), 121 (2), 128, 131 (4), 132. 
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important texts concerning Hallaj$ drawn from Sulami (the miracle at 
Wasit, Indian magic, Ibn Shaybān, Ibn Abi Sa'dàn, and ‘Amr Makki, Ibn 
"Atā”s altercation with the vizir, four testimonies concerning the execu- 
tion [and the dream] taken down three days after it): which Khatib noted 
at the time, with ijāza from Hiri. About the same year, AB M- 
b-Ibrāhīm-b-A Ardastānī (d. 427),7 on his way from Isfahan to Mecca on 
the hajj, dictated in Baghdad two texts concerning Hallāj, also from the 
Sulami collection (Oannād; an account of the execution according to 
Razzāz), which Khatib compiled. The interdiction must have been re- 
laxed in high places since the coming of Oāyim, because one Hanbalite 
Baghdadian shaykh, Abū Talib ‘Ushshari (d. 451), began to transmit 
Hallājian texts in Baghdad: texts preserved by Khatib and surely known 
from Ibn ‘Aqil.® 


a. Shākir 


After Hallaj's execution there were decrees of clemency given to impris- 

"oned Hallājians, possibly even an amnesty, since his daughter and M- 
b-'Ali Ounnā'ī were set free. And one important incident showed the in- 
defectible loyalty that he had been able to inspire in some and the early 
survival of his teaching. 

During the course of the trial, the vizir, Hamid, had tried in vain to get 
the Sāmānid government to extradite Shākir, a Baghdadian and one of 
the two leading spokesmen for the Hallajian propaganda in Khurasan 
(based at Talaqan). This [refusal to extradite], as relayed by the Sāmānid. 
ambassador in Baghdad, 'Imrān Marzubānī, indicated that the new 
Sāmānid vizir in Bukhara, a master in 317 of the amir and Hanafite mufti 
of Nishapur, A Sahl M-b-Sulayman Su'lūkī (296, d. 369) (ra'is in 
337)— who transmitted from Murta'ish to ‘Abdawi (Hilya X, 335; Tal- 
bis); namely, AF M-b- ‘UA Bal'ami (308, d. 329), a Shāfi'ite canonist and 


$ And concerning Shibli (Kh.). 
7 Kh. VIII, 117, 131; Talbīs, 200. 
8 The following are the Salimiya, expatriated from Basra to Khurasan, who dared: 

—Ibn Salim — Fāris > Wajīhī + Sarraj; 

— before 362: Ibn Shādhān (AB Bajālī: lice + Ibn ‘Ata’ + synthetic account by Razzaz + 
dream); 

accepts ‘A Wahid-b-Zayd; 

—before 362: A Nasr Sarrāj Tamimi (7): faqir, bitr, yd’ sirra sirrī, hasb, hashari, hasb, ya’ sirra 
sirri; i . 

before 370: Mansür Harawī (Manhaj, Shiblī); 

—in 392: Ma'rüf Zinjānī (Uriduka). 

—Then (since 356?) M-b-A-b-Hamdān Hiri on the death of Ibn ‘Ata’ (d. 375 in Baghdad) 
(like Ibn Sam'üny; 

—(in 396) ‘Ali Ahwāzī? 
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disciple of M-b-Nasr Marwazi (d. 294, mufti of Samarqand), intended to 
continue to apply the fatwa of Ibn Surayj and was refusing to hunt down 
Hallājians (Hallāj's son Sulayman remained free in Nishapur). Khurasan 
had been and would remain the place of sanctuary for pro-Hallaj Süfis 
(Ibn Abī']-Khayr, whose arrest was demanded by the Karramiya, was 
later released). [These measures] would not be applied in Egypt and 
Syria. 

"The news of Hallāj's execution, which had produced a kind of riot in 
Talagan, convinced Shakir to return to Baghdad. “Fearless (shahitnan)? 
like Hallāj,” as Sulami remarks, "he was (the first) to publish his 
words.”19 Which must be taken to mean, we surmise, [his words] from 
the first group of Akhbar al-Hallaj as follows. Shakir, upon arriving in 
Baghdad, was not arrested at once, and therefore finished out what he 
knew of the last period of his master's teaching in Baghdad by collecting 
the accounts of Ibn Fātik, particularly concerning his final moments. 
One such treatise, focusing on the idea of [Hallaj as] a holy man who had 
died an anathema for the Muslim Law, was both a bold resumption of 
the apostolate of a man condemned and an early attempt at [his] rehabili- 
tation. Distributed in Suwayqat Ghālib among the Shāfi'ite disciples of 
Ibn Surayj, copies were made of them, including the one taken from the 
Egyptian canonist Ibn al-Haddād (numbers [2 and 5] of the Akhbar). The 
attempt was premature and short-lived. Vizir Hàmid at that time put a 
new pressure upon the Sāmānid government by sending it Hallaj's head 
to be borne around Khurasan from district to district; the head was taken 
from the Caliphal museum of heads" on 26 Qa ‘da 310, exactly one year 
after the execution. It was then that Shākir must have been thrown into 
prison. He was executed in 311— we do not know the precise date, 
though it was probably after Rabi‘ II—on orders from the new vizirate 
(of Ibn al-Furāt, who held this position for the third time and who began 
again the actions against Hallajians), since three [Hallajians] who refused 
to recant, Haydara (already sought in 309), Sha‘rani, and Ibn Mansūr, 
were executed by the police commissioner Nāzūk on Muharram 23, 312. 
The accusation of Hallājism must have also contributed to the execution 
of two other victims of the Banü al-Furāt, the two state secretaries, 
A-b-Hammād and Nu'màn-b-'AA. 


? This has also been read as "muttahiman" (slandered). 

19 Sulami, Ta’rikh al-sifrya, excerpt ap. Safadi, Waft [bib. no. 540-a], ms. P. 2065, f. 137b 
“akhraja kalamahu li'l-nàs" (comm. Jawad-Akhbar, no. 47). Ibn Taghribirdi, Nujūm [bib. 
no. 660-3] II, 218-219 (year 311); to paraphrase: “he gave accounts (concerning Hallāj), so 
well that he was put to death.” 
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b. Abū Bakr Sūlī 


Born in Baghdad around 260,!! raised there in an environment of gram- 
marians (Mubarrad Tha'lab), men of letters ('AA-b-Hy Qutrubbuli, 
Buhturi from 276, Abü'l-'Aynà), and traditionists (Abū Dāwūd Siji- 
stan), he broke away from there, together with a certain Ibn Tahir 
Hāshimī, to make brief visits to Basra (after 275: when still very young 
"sabi") in Hāshimite circles (‘Atik and B. Himman districts) and was ac- 
quainted at that time with M-b-H-b. Sahl (= Shaylama). It was in this 
way that he gained his literary formation, studying the "classes of poets" 
with Qadi Abū Khalifa Fadl Jumahi (d. 305).12 He was closely associated 
with A M-b-A-b-Bishr Marthadi,!? the personal secretary of the regent 
Muvwaffaq, from 251 (he plagiarized his Kitab al-shi'r in his Awráq), with 
Shi'ites such as Abū ‘Ali Shalmaghānī, and with the learned Shi'ite histo- 
rian Ghullānī (father of Oādī Abū Umayya, born in Basra in 300, a client 
of Ibn al-Furāt, satirized by Tanūkhī). He also knew Sunnites (A 
Mādharā ī, the pro-‘Alid fiscal wali of Basra in 277), but he attached him- 
self particularly to Shi‘ites like two of the Bani Nawbakht, the critic 
"Alī-b-"Abbās (d. 325) and the theologian Abū Sahl, and like the state 
secretary Hy Bāgatā'ī. He was well acquainted with the jurisconsult AB 
ibn Dāwūd, the anti-Hallājian (Akhbar A. T.), and with his Kitāb al-zahra. 

Resettled in Baghdad, he dedicated an anti-Qarmathian qasida to Vizir 
"Abbās-b-Hasan in 294 and became a client of the Shi'ite vizir, 'Ali-b- 
Furāt, who granted him a pension (of seventy dīnārs a month?). Com- 
pletely devoted to this great state financier, whom he treated as a saint in 
his biography of him (Manāgib Ibn al-Furāt), Sali, after his first fall from 
power, attached himself (as did another friend of the B. al-Furāt, Ibn 
Muala) to the chamberlain, Nasr, the guardian of the imperial prince Ha- 
rün. Nasr commissioned him to write occasional verse (306, 308, Sali 
was connected with his son, M-b-Nasr, in 312) and arranged for him to 
become the private tutor of Prince Hārūn and also of his uterine brother, 
Radi (2 lessons a week; he had previously been tutor of Qadi Abū 
"Umar). In 318 Süli preferred Radi to Hārūn. Appointed tutor (at first, 
assistant to Zajjaj and Yazidi) to the heir apparent Prince Radi (probably 
around 305), he gave shelter in his home to the son of his benefactor, 
Muhassin, who had been pursued from 306 to 311, and was on intimate 


™ Fihrist, 129, 151; Khatib III, 427; Yaqut, Ud. VII, 136; Aghānī (2) IX, 22, 24-26, 29; 
Jahshīyārī [bib. no. 127-a], 87; Awraq [?], 166, 207; Akhbar Radi, 216. 

1? An enemy of Ibn al-Mu'tazz (Awlad, p. 139, line 12). 

13 Fihrist, 129: Tabarī III, 1557; Sali, Adāb, 160; Ibn al-Rūmī I, 314 (his son A). 
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terms with his servants (particularly Murib, who was connected with a 
Ounnā'ī). Sali must have known of Muhassin's secret plot! with the 
Shi'ite heretic Shalmaghānī (he omitted mention of his trial and execu- 
tion in his Akhbār Rādī, s.a. 322), and tried to help some victims of his 
savagery to escape, among others a Shi'ite moneylender named AB 
A-b-M-b-Oarāba (a friend of Mu'nis and of Ibn al-Hawwari, and an 
enemy of the Baridis), in 311. Which explains the rancor of Muhassin 
that led Sūlī to dedicate a laudatory qasida in the form of affectionate 
scoldings (tashbib)!5 to his father, who had once again become vizir. As 
Radi’s private tutor, Sali enjoyed close relations with the hajib, Nasr (and 
with his son Muhammad). He therefore must have followed the Hallāj 
proceedings very closely, and indeed he has told us elsewhere that he 
spoke with him.16 Nasr was the guardian of Prince Hārūn, the uterine 
brother of Rādī;!7 in 318, when the empire was divided between Rādī 
and Harün, the latter asked Süli to join him,!9 but Sūlī chose to remain 
with Rādī. He found himself once again in rather the position of an 
underling, for, though his mastery of chess had earned him the honor 
prior to 295 of being a nadim (eating companion) of Muktafi, Muqtadir 
invited him only once to be a nadīm (in 306, when he wrote his gasīda 
against the rival Fātimid Caliph), and the Queen Mother curtailed the 
scholarly lessons that he gave to Radi.!? 

During the seven-year period of Rādī's reign (322-329), he was the 
nadim and confidant of the sovereign, whose power was very limited, 
and who kept him out of important matters in the role of director of ac- 
tivities for his leisure hours. In his history of this reign he withheld his 
deepest thoughts and gives us little more than mention of its pleasureful 
literary affairs and princely entertainments. At the end of Radi's reign he 
joined the Baridi faction, which since 325 had been in control of Basra, 
where he had property and no doubt some family. After trying to remain 
in the Court (three times he gave advice, which no one followed),2% 
through the help of Ibn Shirzàd, whom he admired, he retired to Basra 
under the patronage of the Baridis. An imprudent statement about 'Ali 
forced him to go into hiding, and he died in obscurity in Ramadan of 
335.21 It would be interesting to know what text he used for the tradition 


14 He shielded Ibn Rawi (Rent. [?], 104). 

15 *Arib, 114; Akhbār Rādī, Hey worth Dunne ed., 47 (= ‘Arib, 115). 
16 Kratchkovsky, ap. Inst. Arch. Russe (X) 1913, XXI, 137-141. 

17 *Arib, 183. 18 Ibid., 155. 
19 Akhbār Rādī, 26. 20 Ibid., 229. 
?1 Y. Sarkū (variant: Itidāl VI-6, pp. 456 ff; 7, pp. 498 ff). 
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on 'Ali that led to his being threatened with death both by Sunnites 
(Mu'tazilites and Sālimīya) and Shi‘ites (supporters of the dissident 
Imamite wakil, 'Amri III, supported by the Barīdīs). Could it have been an 
"Azāgirī extremist text (there were some ‘Azaqiriya in Basra as early as 
311 and in 340)? Or was it the deluded statement about 'Ali that he re- 
lated without disavowing (ap. Kitab awlād al-khulafā”, 303: "if the 
Imamite had been established as a legacy by the Prophet, ‘Ali would not 
have let anyone precede bim in it" (which does not mean merely, as 
Wāsil said, that no one knows which of the two pretenders sinned; but 
that if ‘Ali held back for twenty-five years, it was because the Prophet 
betrayed him by not designating him: which was the view held by the 
"Azagiriya).?? 

It should be noted, with regard to this, that Süli must have been 
closely connected with Hamza Isfahānī, who reworked his editions of 
such classical poets as Abü Nuwas. Hamza, in his turn, was a disciple of 
Shalmaghānī, whose Kitab al-'asā he quotes in his Tanbih (cf. P. Kraus, 
ap. Thagāfa, Cairo, no. 276, M. 4 [1944], p. 16). 

Two well-known men of letters, Abü'l-Faraj Isfahani (d. 3 [56]) and 
particularly A AA M-b-'Imrān Marzubānī (297, d. 378), transmitted the 
works of Süli, as did the father of Qàdi Muhassin Tanükhi, with whom 
he conversed in Basra and who was his executor (I'tidal, 500). 

Sabī23 considered Sūlī a learned man of letters, but one lacking inspira- 
tion and vision, given to writing long-winded moral duties in verse and 
inserting them in his books along with trifling tidbits. He was laughed at 
for a rather harmless blunder (Shay'an for Sittan min Shawwāl in a 
hadith). He had a splendid and well-catalogued poetry library, but he 
remained caught in the grips of a rather disgusting sexual perversion that 
the malicious tongue of Tanükhi insisted on revealing.?* 

Süli's earliest Muslim ancestor, Abū 'Umàra M-b-Sül, son of a Turk- 
ish nobleman from Jurjān, a client of the Muhallabids (Azd) and great 
uncle of a kātib of Ma'mün (A Fadl ‘Amr-b-Mas‘ada-b-Sa ‘id-b-Sal, vizir 
in 203, d. 217),25 had been the eleventh of the twelve nagībs of the 'Ab- 
bāsid propaganda and later, in 132, was wali of Mosul. One of his grand- 
sons, Ibrāhīm-b-'Abbās-b-M Sūlī (176, d. 243), kātib of Oā'id “A "Aziz- 


22 Sūlī had been tutor briefly to the Hamdanid amīr of Aleppo, Sayf al-Dawla, an ex- 
tremist Shī'ite (Akhbār Radi, 218). 

23 Sabi, p. 2, line 4 from the bottom. 

24 Ms. P. 3402, f. 147a (omitted ap. Nishwar, Margoliouth edition I, 218, lines 4-5). 

25 Khatib XII, 203; ms. P. Turkish Suppl. 1125; or Diwan al-Rasa’il with A-b-Yūsuf and 
Thābit Rāzī (Yq., Ud. II, 157). 
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b-'Imrān (d. 202), then head of the Diwan al-rasa’il (under Ma'mün, with 
Jāhiz as his assistant), wali of Ahwaz (before 234), and finally head of the 
Diwan zimam al-diyā' (234, d. 243: with Hasan-b-Makhlad as his assist- 
ant); he was a poet, and he wrote the Kitab al-dawlat al-‘Abbastya: his 
Shi'ite qasida in honor of Imàm ‘Ali Rida’ was often quoted. Another 
grandson, Abū Hisham ‘AA, the father of three scholars, Ahmad Tam- 
màs, Hasan, and Yahyā, was the grandfather of our AB M-b-Yahyā 
Süli.26 

A man of old stock, a skilled courtier, an unequaled chess player, a 
careful collector of ancient and modern poetry, Süli classified according 
to their rhymes the dīwāns of a score of poets: Ibn al-Rūmī, Abü Tam- 
mām (with biography), Buhturi (with an interesting preface), Abü 
Nuwās, 'Abbas-b-Ahnaf, ‘Ali-b-Jahm, Ibn Tabātabā, Ibráhim-b-' Abbas 
Sali, M-b-Abi ‘Uyayna, Sawwār-b-Abī Shura‘a, AB Süli (himself), 
Ibráhim-b-'Aliibn Harma (with biography, Akhbar A. T. [Cairo, 1357 J), 
Muslim-b-Walid, Di'bil, Abü'l-Shis, AB Sanawbari, Nasr Khubzuruzzi; 
he wrote monographs on the poets Farazdaq, Sayyid Himyari, Abu'l- 
Najm Ijlī,27 Abū ‘Amr-b-‘Ala’. He wrote about the Qarmathians (= 
Akhbar Abi Sa'id Jannābī: corr. Jubba’i, Fihrist, 151) and about the vizirs 
(up to 291). His Kitāb al-awraq, a collection of literary and historical doc- 
uments of mixed interest, has been edited almost completely by 
Heyworth Dunne, and B Athari published his Adab al-kuttāb dealing with 
the proper utilization of government secretaries and scribes.?* 


c. AH Ahmad-b-Yūsuf ibn al-Azraq 


The son (297, d. 377) ofa traditionist who was also a brilliant secretary of 
the court (secretary of Amir Badr Lani under Muwaffaq and Mu tadid, d. 
before 296), responsibility for his education was entrusted at first to the 
historian Ibn al-Mutawwaq, a secretary at the Diwan al-zimam, where he 
was employed from 313-314 (Nishw., 156); he studied Hanafite law with 
AH ‘AA Karkhi (260, d. 340); in Qur'an he became a hāfiz and an expo- 
nent of the girā'a of Abū 'Amr-b-'Alà' (under the guidance of Ibn 
Mujāhid), and he studied grammar with Ibn al-Sarrāj. He devoted him- 
self especially, however, to the study of Mu'tazilite theology and forsook 
rather quickly the Baghdad school (of Ibn al-Ikhshidh, 270, d. 326) for 
the Bahshami school (of Abū Hāshim, d. 321?). He was the master of the 
father of Qàdi Muhassin and dictated to Muhassin most of his anti-Hallàj 
accounts, probably in Baghdad after 349. 


26 A third grandson was the grandfather of a Shi'ite, d. 352. 
27 Compare Fihrist, 151, with Adab al-kuttāb, 62. 
28 He also wrote al-Shātnil fi "ilm al-Qur’an, al-Shukrān wa'l-nawádir (Akhbar A. T.). 
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There were eight such accounts (Nishw. I, 81-87).29 They had to be 
redacted before 326 (since the son of Hallaj [Mansür], who was executed 
in Ahwaz by Ispehdust in 326, is said in them to be alive; and because 
Abū ‘Umira Hāshimī is shown as still being allowed to preach in Basra: 
which possibility ended with the departure of wālī A-b-Nasr Oushūrī in 
324). Two of the accounts (coming from AS Nawbakhti, who is named 
here only in the first) are found in Imāmite literature (but emanating 
from a man of letters having Zaydite, and therefore Mu'tazilite, leanings): 
Ibn Nth (A-b-'Ali, Akhbar, circa 375); one other portrays Abū Umāra 
Hashimi as being specifically hulūlī, which is typically Mu tazilite (and in 
this joins Ibn Rawh Nawbakhti).3% 

A friend of the Bahshami Mu'tazilite theologian A 'AA Hy-b-'Ali 
Basri, who was an advisor of Amir 'Adud al-Dawla, Ibn al-Azraq was 
also one of the masters of the famous Mu'tazilite scholar “Abd al- 
Jabbār-b-A Hamadhānī (d. 415), a former Ash'arite. He was a Shāfi'itein 
law, a friend of Vizir Ismā'īl ibn 'Abbàd, who made him grand qadi of 
Rayy from 367 to 385, and the master of Saymarī and AY Qazwini (393, 
d. 488), who was to polemicize against Hallāj. 

Muhassin seems to be giving us only a resumé of Ibn al-Azraq's ac- 
counts in his Nishwar I (he was to give others of them subsequently). It is 
difficult to fix the date when Ibn al-Azraq composed them; he could not 
have written in 309 his thoughts about Hallāj's fasts (on p. 81). The an- 
swer depends on the relation of priority between the accounts of Ibn al- 
Azraq and those of Ibn 'Ayyāsh, which are combined in Nishwar I. Ibn 
‘Ayyash, who was still inexperienced in 318, could not have recorded his 
uncle Abū Muhammad's recollections of Hallāj's trial before 325; which 
was the time when, coming to Ahwaz as an assistant of Qadi 'Ali, the 
father of Muhassin, he could have related them to him together with 
what Ibn al-Azraq had said to him in Baghdad. But if it was Ibn ‘Ayyash 
who furnished the early core of these accounts to Ibn al-Azraq, the latter 
had to have recorded them well before 349 (the date of their transmission 
to Muhassin) and also before 324-325 (for the abovementioned rea- 
sons).31 

We have inadeguate knowledge of the relationship between Ibn 
"Ayyāsh and Ibn al-Azraq. Both were Mu'tazilites (ashābinā, p. 8, says 
one was; masha"ikhuna, Passion [1st edition], pp. 44, 261, says the other 
was) with contacts in the court (Ibn ‘Ayyash, a favorite of Vizir 
Sulaymān-b-Hasan-b-Makhlad, had a cousin by marriage who was 
daughter of Grand Qadi Aba ‘Umar: the wife of the gādī who gave him 


29 They are Ikhshidiyans. 30 Ghayba, 261-262. 
31 The account dealing with Hulūz is after 331. 
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information about the trial of 309). Ibn ‘Ayyash showed some leaning 
toward the Shi'ite secret lamentation sessions and hobnobbed with musi- 
cians like Gahza Barmaki. Ibn al-Azraq, who was both a renowned 
theologian, and thus had connections with Yahyā ibn al-Munajjim, 
leader of the Mu tazilites in the court and a friend of Ibn al-Ikhshidh, as 
wellas an heir to a great real estate fortune, appears to be more reserved. 


d. Muhassin Tanūkhī 


Muhassin Tanükhi?? tells us about Hallāj as early as the first volume of 
his Nishwār, hence as early as 360.33 Some accounts seem almost en- 
tirely?^ borrowed from his brother-in-law, the Bahshami Mu'tazilite 
theologian, AH ibn al-Azraq (297, d. 377), at whose home he had col- 
lected them upon his arrival in Baghdad: in 349. It appears that he also 
owes to him the accounts of Ibn ‘Ayyash concerning Hallāj; Ibn 'Ayyash 
could have related them to his father when he was his assistant as qàdi of 
Ahwaz around 325-329 (before the birth of Muhassin) and repeated them 
to him after 349 (according to Nishwar VIII; it was “in the beginning" 
that Ibn ‘Ayyash gave accounts to Muhassin, who had them repeated 
by AHy-b-Hishām). Nishwār 1 contains thirty accounts by Ibn al-Azraq 
and twenty by Ibn ‘Ayyash; Faraj contains five accounts by Ibn al-Azraq 
and one by Ibn 'Ayyāsh. 

In his home, Muhassin gave hospitality (after 377) to Tāhira, the 
daughter of Ibn al-Azraq, whose first cousin, AH 'Ali-b-M Tanükhi 
(301, d. 358), gādī of Anbar and, later, of Kufa, was also his brother-in- 
law. 

His father, AQ ‘Alt Tanükhi, born in 278, died in 342, a Hanafite and a 
Mu'tazilite, the author of a collection of poems, learned in astrology, 
served in his capacity as a resident gādī in Ahwaz, as the representative of 
his relatives, the two Ibn Buhlül gādīs (AJ, d. 316; AT, d. 348), for 
twenty-three years (311-334). His mother must have been an extremist 
Shi'ite, since she was the sister of an important local fiscal bureaucrat, 
AQ 'AA-b-M-b-Mihrawayh, so Ibn Abi 'Allān tells us. As an assistant 
to the fiscal wali until 307, a resident tax farmer of the Queen Mother in 
Ahwaz (for Abū Yusuf Baridi), 307-309, and supervisor of currency in 
the Suq al-Ahwaz, AQ ‘Ali Tanükhi, a Mu'tazilite and disciple of A ‘Ali 
Jubba’i, quickly played a political role. A supporter of Ibn Muqla (in 
322), an arbitrator between Yāgūt and the Barīdīs (in 324), he readily 

32 The name ghali given him by his mother. 

33 He had written Faraj before 351 (ibid. II, 184, 187). 


34 Except for that of the qàdi of Basra, Ibn Nasrawayh, who was gādī in 332 (Miskawayh 
II, 54). 
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won over, through Shi'ism, to the Buwayhids (he was close friends with 
Muhallabi, their future vizir and his former secretary after 315), H-b-'Ali 
Munajjim (governor of Ahwaz until 342). He was ordered by the Caliph 
to sell his land holdings in Ahwaz (in 317), which he did with his 
mother's brother, Ibn Abi ‘Allin; and upon their arrival in Baghdad, he 
became qadi of Karkh, Wasit, and Kufa. He died in Basra. 

Muhassin must have been taken in from 342 to 349 by his maternal 
great-uncle, Ibn Abi ‘Allan, whose grandson, Abū Ahmad ‘AA (321, d. 
409), a Bahshami theologian, was also to become gādī of Ahwaz. 

In 349, Muhassin had just been approved as a shahid under AB ibn 
Quray’a (the successor of AB ibn Sayyār as gādī of Ahwaz, d. 350) when 
Vizir Muhallabi brought him to Baghdad, where Qadi Abū'l-Sa'ib ap- 
pointed him Qadi of Saqy al-Furāt. A deputy (nā'ib) of the gādī of Ahwaz 
and gādī of Wasit (in 363), Muhassin, after being received in the Court of 
“Adud al-Dawla, became the latter’s nadim at his drinking bouts. In 367 
he delivered the khutba for the marriage of the amir's daughter, 
Shāhbānū, to Caliph Tāyī; but failing to persuade Tàyi to consummate 
this marriage, Muhassin was confined in his house by the amir for five 
years (367-372). 

A friend of the grammarian Abū ‘Ali Fasawi (an Ikhshīdhī Mu 'tazilite) 
admired by the free-thinking poet Ibn al-Hajjaj, muhtasib of Baghdad, 
Muhassin seems to have written about Hallāj what was believed about 
him in the period of 350-360 in the entourages of Vizir Abü']-Fadl Shirazi 
and Vizir Abü'l-Faraj ibn Fusanjus fifty years after the drama itself. The 
viewpoint is both Mu tazilite and Zāhirite, in line with the dual prefer- 
ence of Amir ‘Adud al-Dawla. Emphasis is put on the dangerous char- 
latanism of this Sunnite pseudo saint, leaving out the accusation that Hal- 
làj was a deserter from Shi'ism (for Muhassin himself was a Mu'tazilite). 

His son was AQ ‘Ali (365, d. 447), born in Basra, a shahid under the 
qàdi of Baghdad starting in 384, and successor to his father as qadi of 
Mada’in, as well as supervisor of currency, and friend of the Banü ‘Abd 
al-Rahīm and enemy of the Hallājian vizir, Ibn al-Muslima, who trans- 
mitted all of the anti-Hallāj accounts of his father, an esteemed Mu- 
‘tazilite author but a gādī not very esteemed for his morals (he was flogged 
on one occasion). 

e. Oannād3s 


This is the author of the earliest collection of hikāyāt about Süfis in which 
there is a biography of Hallāj: in the company of Bistāmī, Nüri, Junayd, 


35 A Hy 'Alī-b-A Rahim Wāsitī Oannād (Sam'ānī, s.v. Ibn Yazdanyār, Rawda, Cairo 
ms.). 
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and Sumnün, Oannād, a cultured mind, who had studied 

mies of Abü M d inclined in his theology towards 
Mu'tazilism.?? He lived as a wandering Safi off by himself, not BERT 
ing involved with those he met on his travels. Sulami, at first, accepte 
him in his Ta'rikh, but other authors rejected him for being a Mu ‘tazil- 
ite, 28 
We know from himself that he met Abū'l-Azhar Baydāwī in Qirqisa in 
325; he must have died shortly afterwards, for one of his disciples, 
‘Ali-b-Tarkan Baghdādī, who retired to Ramlah, had known Junayd and 
Ibn ‘Ata’ personally .39 

His kikāvāt cena series of short anecdotes, very skillfully stylized, 
which draw picturesque outlines of their subjects. His okk 
ings’’4° with Hallāj have come down to us in two different recensions, 
one via A ibn al-'Alà' 'Amiri (= after 352) in Khatib, the other via AH 
*Alī-b-"A ‘Aziz Jurjānī, who died in 392, grand gādī of Rayy, a friend of 
Ibn 'Abbàd, and a Mu'tazilite; the beginning of each recension exists in a 
synthetic account of Hallāj from Oannād transmitted by Silafi (publ. Ki- 
nàni).^? Three other testimonies from Oannād depict Hallaj quoting E 
fane poems in a mystical sense (Wa bada lahu, Ma lt jafayta, Dalālun). 

Quite unusually, two Süfi authors, Warthānī and Ibn Bākūyā, accepted 
Oannād* as a source for Bistami.*5 


36 Marzubānī, Muwashsh [?], 326. Sulamī, ap. Baqli, Tafsir II, 190; and ap. Hagā'ig, con- 
cerning [Cur'ān] 57:3: al-Awwal; A Hy Wadinī. 

37 Baghdādī, Ustīl [bib. no. 201-d], 316. 

38 His gasīda against Ibn Yazdanyār. 39 Khatīb IX, 108, and s.v. 

40 Qushayri [?], 115, 150, 162; Hilya X, 251, 253, 254; Sahlajī, Nur [bib. no. 2199-a], 14, 
86, 99, 107, 146. 

^! Perhaps Sālimī: for he is cited with Ibn Salim by Sabi (ms. P. 1369, f. 1793). 

42 Recueil, p. 71. [43 In the present volume, p. 244.] 

44 Sarrāj, Masári' [bib. no. 278-a], 160; Kinānī, Oāmūs [?]. Oannād attributes the follow- 
ing poems to Hallāj: 
—"mülijafayta ," attributed to Junayd by Khuldī (Luma', 248); 
—la'in amsaytu,” attributed to Sumnün by Naysaburi (IF [?]) (Kutubi [?], 10); 


—“arsalta tas’al,” attributed to Sumnün by Naysaburi (IF [?]) (Kutubi [?], p. 1); 
—''twabadā lahu.” 


45 Transmission since Oannād: 
—Quannàd > Amir (the 3 pieces) > Urmawi : 
—Qannàd > A Fadl M-b-Ishāg Sijzi > Sulami > Ardastānī > Sarrāj (Man. [?], 160: 
wabadalühu concerning Moses) ts 
—Qannad > A Fath Isk > Bazzaz (d. 430). Fadl-b-Hafs > Ardastani 
—Qannàd > 'Ali-b-Muwaffaq > Silafi via Habbāl (d. 482) 
—Qannàd > M-b-Fadl > AN Sarrāj (Qissa 150) > Ibn Bākūyā 
—Qannid > ‘AA Bylgānī (Nir, 99) 
—Qannad > AN Barnadhā'ī (Nar, 14, 99, 146) > Ibn Bākūyā (Qissa 162). 
—Qannàd > 'Ali-b-M Qazwini (d. 403) > Ibn Bākūyā (Qissa 162)? 
—Qannad > AF Warthānī > A Nu'aym (Talbīs, 377), Hilya X, 251) (Nūr, 86). 


BAGHDAD AND BASRA 129 


Accounts from Oannād. Oannād recounted the following to Ahmad ibn 
al-"Alī Sūfi:46 


I saw Hallaj three times over a period of three years. The first time was when I 
went to ask him to allow me to accompany him. I was told he was living in Isfa- 
han. I asked there for his house and was told that he had been living there but had 
already set off again. 

I left immediately and resumed my way. It was on the slope of one of the 
mountains near Isfahan that I met him dressed in a muraqq'a holding a beggat's 
bag and a crooked stick in his hand.47 When he saw me, he called me, . . . and 
then he recited the following (verse by Sumnün al-Muhibb): 


Though you have met me this evening dressed in the clothes of Poverty, —I 
want you to know that I am already closer to the fullest Liberty! 

Do not grieve to see me—in a state that is so different from my former condition. 

For I have a soul, and it shall have to die in harness, or carry me along step by step 
up to the highest destiny!48 


Then he left me, saying: we shall meet again, if God so wills! and he filled my 
hand with little dīnārs.4? 

A year had gone by after that meeting, when I asked his disciples in Baghdad 
for news of him. They told me: He is in Jabbana.5? I went there and asked for 
him. I was told: he is in the khan. I went there and saw him dressed in white 
wool. When he saw me, he said to me: “We meet again.” Yes, I said, and added: 
[I want] to be your disciple! your disciple! He recited the following: 


The worldly life cajoled me as though I were ignorant of its worth. 

The King forbids us to take what it offers of the forbidden, —but I push away 
even what it offers that is lawful.52 

It seemed to me it was in need; — Therefore I gave it everything I had.*? 


—Qannád > Jurjānī > Ibn al-Najjār. 

—Qannad > Naysabūrī, ‘Ugala’, 137, 144. 
—Qannid > 'A Wāhid-b-Bakr (Hilya X, 253). 
—Qannàd > A-b-Hy > 'Uthmīnī (Hilya X, 253). 
— Qannàd > AB-b-M > ‘AA Rāzī > Sulami (Hilya X, 254). i 
—Qannid > Ibn Bākūyā: via AN Barnadhā'ī (Nar, 14, 146), and via ‘AA Bīlgūsī (Nir, 99). 
—Qannad > Dāf al-Mahdi ‘Alawi (När, 107). 

46 Cf. Khatib, copied ap. Jildakī. Cf. Sh. Tab. I, 108. Cf. Sam'anī, s.v. Another recen- 
sion ap. Safadi, Wafi [bib. no. 540-a], Tunis ms., based on Ibn al-Najjār (isnād going back 
to Qàdi AH 'Ali-b-'A ‘Aziz Jurjānī)—Kashkūl: the last two meetings. 

47 Rakwa (cf. Tālagānī, Amthal [bib. no. 2226-a], 11) wa ‘ukaz. . » 

48 Cf. Dàk., 8. These lines are repeated ap. Khatib, based on another isnād, via Abü I-Fadl 
ibn Hafs; cf. in the present volume, chapter XIV, m c., fora discussion of their alchemistic 
meaning. 

49 Dunaynīrāt. 

59 The “cemetery” district. Is this near the magābir Quraysh? 

51 Cf. Khatib, Rāghib Isfahānī, Muhadarat, attributes them to “Naqgad”’ Gic). 

52 Here the text ap. Bustānī superimposes two verses: “it offered me its right hand, —I 
gave it back together with its left, —when did I seek it in marriage, —in order to desire to 
be united with it?" 

53 “All of its goods: in order to free myself of it... .' 
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Then he took me by the hand and we left the khan. And he said to me: I have to 
go to the home of some people whom you don't know and who don't know you. 
But we shall meet again! —And he filled my hand with some little dinars, then he 


left me. 
I was told by someone: he will be in Baghdad the next year. I went to look for 


him there, but someone told me: the sultan has ordered his capture. . . . 

Now, on one very hot day I was in Karkh between the two surrounding 
walls5* when I saw him in the distance covered with a füta ramaliya in which he 
was trying to disguise himself. When he saw me, he wept and recited these lines 
of verse (Tawil): 

If my eye should keep vigil or weep for another than You, 
May it never obtain the Good that it has and will always have desired! 


And if my soul should conceive without You, may it never come to graze in the 
meadows of Desire by Your side in Paradise!55 


Then he said to me: O 'Ali! save yourself! I pray that God will reunite us, if 
that is His will! 


f. The Salimiya*6 Mutakallimün of Basra5? 


At the very time when the majority of mutakallimūn, who were as much 
Mu'tazilite as Ash'arite in leaning, was counting Hallàj among the 
hulūlīja heretics, “a group of Salimiya mutakallimūn in Basra accepted his 
orthodoxy and were of the opinion that he had fulfilled the ideal of 
Süfism." To whom does this sentence in Baghdādī, written around 375, 
refer? We believe that it refers, not to AN Sarraj (Luma‘ transmitted by 
H-b-M Khabüshani), the third head of the Salimiya, but rather to Ibn 
Jahdam (d. 414), who was the first among them to quote Hallāj (citing 
Ibn Rufayl). For, neither A-b-M ibn Sálim58 (d. 356: whose hostility to- 
wards Bistāmī*? may conceal a preference for Hallāj), nor AT Makki (d. 
380: whose Oūt is possibly expurgated with respect to this matter in the 
printed edition), seem to have cited him (though a text by Suhrawardi 
Halabi quotes side by side two sentences associated with Ibn Sālim and 
with Hallāj concerning the substantial spirituality of the soul; and the 
'adida of the Sālimīya agrees with Hallājism on too many points for them 
not to have noted it [tajallī]). 


54 Bayn al-sürayn (name of the district, cf. in Cairo). Yāg. I, 799. 

55 These verses are found ap. Khatib via Abü'l-Fath Iskandari. 

4 15 Hy Basrī (Luma‘, 316: Qushayri, 192); Qush., 63 (> 'Ali-b-A-b-'Abdàn Ahwazi, 

57 The tawaqquf of Ash'ari concerning the ghulāt al-sūfīya (Sh., Mawāzin). 

55 Unless it might be A Hy Basti, the informant of Ibn al-Haddad and raw7 of Ibn Fātik 
(Akhbar, no. 5) and of Ibn ‘Ata’ (Khatib V, 29: one of Sulami’s sources via Abū Nasr Isfa- 
hānī: cf. Qush., 100). —Who were his rawis? Sarrāj, Daraqutni (Talbīs, 212), M- 
b-H-b-'Ali-b-Mu'adh of Isfahan. 

59 Born in 266: cf. När, 42, against Sahl, 
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Ibn Jahdam transmitted both to Azaji and to Zawzanī (‘Ali-b- 
Mahmūd, d. 451) Hallaj’s celebrated letter to Ibn ‘Ata’ (ms. 2131, f. 106a: 
via ‘Umar-b-‘AR Baghdādī): reproduced on his authority by Khatib, 
Sarráj,9? and Ibn Khamis. 

Several disciples of Ibn Jahdam, Azaji (d. 444: ms. 1384, f. 102b and 
1302: for Silafi via Tuyüri, Yq. 2, 22), and ‘Abdawi (d. 417: ibid., 132b: 
for the same ones, via Mas'üd-b-Nasir Sijistani) took part in the trans- 
mission of Hallāj texts. One of his disciples, the hafiz A-b-‘Umar 'Udhrī 
ibn Dalàyi (d. 478), returned to Andalusia (Almeria). Much admired by 
Qushayri (O. 36), Ibn Jahdam was the master of 'AR-b-Manda (d. 470). 
The best known of the ráwis of Ibn Jahdam are the following:*! "Abd 
al-Ghani-b-Sa'id, a muhaddith from Cairo (d. 409); Abū Talib 'Ushshārī, 
a Baghdadian Hanbalite (d. 451); M-b-Salāma Quda’i (d. 454), a Shafi'ite 
gādī of Cairo; the gāri” Abū 'Ali M-b-'Ali Ahwāzī (362-446); Shīrawayh 
(445, d. 509), a Sháfiite, the historian of Hamadhan; and Abū Nu'aym 
(Hilya X, 206), a Hanbalite (d. 430) from Isfahan.®? 


60 The master of 'Umar-b-Zafar, «1. 542: Talbīs, 222. 
61 Lisān al-Mīzān IV, 238. "Alī-b-"AA ibn Jahdam is quoted ap. Talbīs II, 221, 222, 252, 

263, 305, 317, 326, 328, 329, 333, 334, 344, 353, 354, 374, 378. 

62 [bn Jahdam A ‘Ali-b-Ibrahim Naysabūrī > Sahlaji (Talbīs, 343 = Nair, 58). Ibn Jahdam 

> AM Da'i-b-Mahdi ‘Alawi (Nar, 105). 

Ráwis of A-b-M Salim (d. at age 90 around 360 —Dh. ms. 1581, f. 292b): i 
—A-b-Mansür Shīrāzī Mh Mudhakkir (Yq., Ud. II, 118 for a story about AB ibn 
Mujahid) 

—A Talib Makki — AB-b-Shādhān Rāzī, d. 376 

—A Muslim M-b'Ali M-b-'Awf Burji Isfahānī (Dedering [?] II, 304), rawi of Ibn Abi 
Hātim 

—A Nasr Sarrāj Tūsī, Safi (d. 377) (Qissa 64, 78: "Tamīmī”) 

—Mansür-b-'AA, Safi, d. 402 

—Ma'rüf Zinjānī, d. after 392: quoted by Abū Nu'aym (Hilya) and Sulami (Ta'rikh). 
Naggāsh refused riwāya from him in 350 

—Rāvī of Sahl in Baghdad (hence Sālimī): A Fath Yf Kawwan (300, d. 385), one of the 
abdàl , a master of AR 'Ushshārī (hence pro-Hallāj) from 328 (quoted by Ibn Jamil, d. 374, 
the disciple of Shibli), and of Dāragutnī, friend of Ibn Sam'ün, and adl, d. 385 (Talbīs, 
212 

BS ‘AA M-b-H-b-'Ali-b-Mu'idh Isfahàni (d. after 350), close to Abū Nu'aym (Deder- 
ing II, 293) 


The thousand questions (Kópr. 727) directed by AH. A-b-M-b-Sālim to Sahl: 


Transmission of the Luma‘: 


Sarrāj > 'Ayyàr (d. 457) > M-b-'AA Nihawandi (Qayrawan) > AQ 'AR-b-M-b-'AA 
Sagallī 

—Sarráj > M-b-M-Khabushnānī, an ancestor of the father of Sahdin: Subki IV, 190 > 
A-b-A Nasr Kūfānī (d. 469) > A Waqt (copied it in 553), Karima Dimishgīya, ‘Alī-b-I J 
(550, d. 630) (cf. Talbis, 338, 359) 

—Haqa'iq ma ani al-sūfīya, I 
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g. The Years 334-381 


If the three small Baghdadian circles in which Hallaj's memory was kept 
alive—the Hanbalite friends of Ibn ‘Ata’ and Anmātī (in Harbiya), Shib- 
Ii's friends (near the mosque of Mansür), and the Sháfi'ite friends of Ibn 
Surayj (in the Suwayqat Ghālib, in the middle of Karkh district, the fief 
of Rabi‘, West Bank)—were already forced to keep silent from 312 on- 
ward, pressure became even greater beginning in 334 under the 
Buwayhid occupation. [This was due to the fact that the Buwayhid aim 
was] not only to render the Sunnite Caliphate powerless, but also to im- 
pose Shi'ism on all sections of Baghdad. Meetings held by Sunnite tradi- 
tionists were forbidden; the Shi'ite nagīb was put in charge of the pil- 
grimage (in 354); the Black Stone was returned [to Mecca] in 33963 and 
assumed a political importance of the first order through such energetic 
figures as Ibn al-Dāī (348-353), a Hasanid, and Abū Ahmad Mūsāwī 
(354, d. 396), a Husaynid and father of two shārifs, Radī and Murtadā, 
who succeeded him.%% 

Sunnite resistance became organized through an alliance of two very 
different social classes: the ‘Abbasid Hashimite nobles and the profes- 
sional demonstrators, the 'ayyārīh, all of whom were Hanbalites. The 
Hāshimite nagībs, who were either corrupt like M-b-H-b-‘Abd al-'Aziz, 
or won over to the Buwayhid vizirs through marriage alliances like Abü 
Tammam Zaynabi (nagīb from 341-363 and in 364, died in 372),65 would 
have capitulated if the leader of the Sunnite resistance had not been an 
indefatigible Ma'badi, A-'AA-M-ibn Abi Mūsā Hāshimī, a Mālikite, 
who died in 351, the grandfather of the famous Hanbalite and a disciple 
of Ibn Sam'ūn and master of Ibn al-Muslima.® After the quelling of the 


— Talbis: sirr Anā'l-Hagg (Luma', 354: with commentary by “y-a sirra”) 
—Tagdis (Farq, 248, line 8): hasb al-wajid (Luma', 303: said when [Hallàj was] taken from 
prison to be executed [the same place in Razzāz], and they were his last words; all of the 
Baghdad mashā'ig admired him [Īsā Qassàr]. [Luma‘, 348, says: "among some of the words 
said at the time of his execution” ]). 
—Farq, 249: said at the time of his intercision. Qassàr therefore knew the Razzaz account, 
but denied it afterwards; or Sajjàj knew both. Shibli: at the moment of his beheading: 
with XIII, 17 (only said in Razzāz, denied by Zubür). 
[This long footnote contains the author's intended plan for expanding discussion of the sub- 
ject in this chapter n f.] 
63 10 Hijja by M-b-M-b-'Aziz until 1641 —Bachkam had paid 50,000 dinars for that (zi). 
64 Rabī 11351: [the] sabb Mu'awiya arose in 353: the instituting of the 'Ashūrā' produced 
a riot in the Qati'a. Capture of Antioch in 359, 
65 The riots of Muharram 345, 349, 350, 351 (rabī * I: Sabb Mu'àwiya) (z1), 353 (‘Ashura’). 
66 Arrested on 8 Jumāda II 334 by the Buwayhids (Misk. II, 85-86): not to be confused 
with his homonym, the blind Hanafite gādī killed on 27 Rabi‘ 1 335 (Kh. II, 404), who was 
nota shārif. This Hāshimite had a son, also a Mālikite, AB A, gādī of Mada'in and Samarra, 
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riot of 350, it was he who argued with the state over the succession in 351 
to the shahid muhaddith Da'laj Sijzi (born in 260, d. 351), founder of a 
series of Sunnite wagfs in Mecca and in Irag,%7 who resided in the Qati'at 
Umm Ja'far (Darb Abi Khalaf), which the Shi'ites wished to take over. 

Caliph Muti‘ (334-362),6% whose kātibs (A-H-Tāzād 334-335, Fadl-b- 
Ah Shīrāzī, Ibrahim-b-‘Ali-‘Isa [347-350], Sa'id-b-'Amr-b-Sangalà 
[born 280? d. 363?]) had no authority, and for whom the khutba was not 
sounded in 361 because of his refusal to order a would-be tax for the 
Jihād, tried to erect a tomb for Ibn Hanbal.6? 

Caliph Tà'i (363-381), whose first kātib was "Īsā, son of Vizir "Alī-b- 
Īsā (302, d. 391: from 363 to 374), and afterwards ‘Ali ibn Hājib al- 
Nu'mān (born in 340, d. 423), lost his throne because he tried to subdue a 
Buwayhid princely favorite.7° The entire élite of Baghdad was won over 
to the Buwayhids, including the grand gadis, Ibn Umm Shaybān (363- 
364, d. 369) and Ibn Umm Ma' rif (360-363, 364-369, 372, d. 381), even 
the Ash'arite theologian Bāgillānī, under the prodding of determined 
men like the sharif AH M-b-‘Umar of Kufa (the prince's na’ib for 
Baghdad in 372).71 

The persecution of Sunnism was intensified: a revolt during 361-364 
(in Qa'da 363), both nagībs were dismissed; the riot by the Nubuwtya, 
quelled by the pro-Sunnite hajib Sabuktakin (337, d. 364) (co-ruler of 
Baghdad with the Caliph: Qa'da 363-Muhurram 364) and in the period 
369-372 (the Zāhirite grand gādī, Bishr-b-Husayn; the Shiite nagīb, 
A-H-'Ali-b-A ‘Umari 364-372); Amir ‘Adud tried at that time to rebuild 
Baghdad by himself. 

It was precisely at that time that the memory of Hallaj was rekindled 
(he was viewed as a victim of the Rāfidites) among the Sunnite mystics of 
Baghdad, and this, added to the political coalition of Hashimites?? and 
'ayyárin (among whom the initiatory organization of the Nubuwiya gave 
the signal for the riots in Jutnāda II 360-361), was a precursory sign ofa 
Sunnite revival. Husri (d. 371), Shibli's favorite disciple, founded around 
365 the first ribāt (monastery) opposite the mosque of Mansūr, and we 


who was for a long time khatīb in the Mansür mosque (315, d. 390; Kh V, 64) following his 
friend Ibn Burya (d. 350). 

67 Kh. VIII, 290; Ibn ‘Asikir [?] V, 242; Tagr. II, 362-363. . 

68 Who made, through a protocol link with the Sāmānids, Abū Ishāg Sabr his secretary 
in 354 (zij). 

69 Farra’ [bib. no. 2066-b?], 403. ; 

70 Tanūkhī, a paranymph of the daughter of 'Adüd forced on the caliph in 369 (who did 
not want to consummate the marriage: SIJ; Yīg., s.v.). : "E. 

71 353: governor of Kufa, d. 390. 72 Tawalli Mu'awiya. 


134 LOCALIZATIONS OF TRADITION 


know that Hallāj was the subject of riwāyāt there. The soul of Süfi oppo- 
sition to official Shi'ism at that time in Baghdad was another of Shibli's 
disciples, a preacher, Ibn Sam'ün (300, d. 387), who, at the most crucial 
moments, when the Buwayhid prince 'Adud al-Dawla was entering the 
capital, in 364 and 367, was able to stand up against its intimidations. 
Now, Ibn Sam ‘iin, in a passage from his majális, without saying so used 
the Tawāsīn for information about Ismā'īl A‘zani—a passage referred to 
by Ibn Babawayh. And Vizir Ibn al-Muslima, who undertook an official 
rehabilitation of Hallàj in 437,73 was connected with his direct disci- 
ples,7* the Hanbalites Abū ‘Ali ibn Abi Mūsā Hāshimī, "A ‘Aziz Azaji, 
and the Shāfi'ite mystics "Allāf and Qazwini. 


h. Ibn Sam ‘tin 


Abü'l-Hy M-b-A-b-Ismā'īl ibn Sam'ün (300, d. 387),75 who was both a 
Hanbalite and a mystic, played a major role in the Baghdadian Sunnites’ 
resistance to Shi'ite domination. Of humble background, he married— 
thanks to Shaghab—a concubine of Caliph Muqtadir, whose princely 
dower of repudiation brought him into prominence (Ibn ‘Asakir, p. 203). 
He stood up to the Buwayhid prince ‘Adud al-Dawla in 367, continuing 
to preach in the mosque of Mansur despite the banning of the Qussas. A 
pupil of Shibli and of Husri (d. 371) in mysticism, he was the rawi for Ibn 
"Atà"s ideas on suffering’® and for a Hallajian theory about the Divine 
Name, which was particularly challenged in this period by a Shi'ite, Ibn 
Babawayh. 

Of the works of this man, whose eloquence was praised by Hariri,”’ 
only fragments have been preserved, published by AH Qazwini, and 
some amālī (= 30 majalis) transmitted by Fatima Bint ibn Fadlawayh 
down to Ibn Hajar 'Asqalani?? (Damascus ms., Zah. 2, Majm. 17). 

The names of his disciples show us that Ibn Sam'ün was the source of 
the Baghdadian Hanbalite mystical movement whose two characteristics 
were the following: the establishment of convents for women and the 
cult of Hallaj’s memory. 

His main Hanbalite disciples were the following: the Hanbalite ascetic 
"Ushshàri (366, d. 451), Oādī Abū "Alī ibn Abi Musa (345, d. 428), AM 
H-b-A-Tālib Khallal (352, d. 439), from Bab Basra, master of Tuyūrī 

73 [bn Hajar. 

74 [[]bn [S]am 'ün, his works: amālī (Zah. [2] maj. 17). 

75 Jami, 260; Farrā', Tab. Hanab., 351; Ma'sūm ‘Ali, Tarā'ig [bib. no. 1228-a] II, 245; SIJ, 
[ms.] 5866, f. 161a. 

76 Hazm IV, 226. 77 Magāmāt XXI. 

78 Ibn Hajar, Lisān al-mīzān [bib. no. 632-b], v. 60 (via Kindi). 
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and Harawi, A ‘Aziz Azaji (355, d. 444), ráwi of, among others, Ibn 
Jahdam concerning Hallāj; then Khadija Shāhjahānīya (376, d. 460, 
buried at his feet), AB A-b-M-b-A ibn Hamdüya Bazzaz, mugri' (381, d. 
470), AHy A-b-M ibn al-Nuqür, buried near him (380, d. 470), master 
of Fatima, the daughter of Hy-b-G ibn Fadlawayh Rāzī, who died in 514, 
prior of the first ribat7? or convent for women established in Islam and in 
Baghdad (probably the famous Dar al-Falak, near the Musannā = the 
present-day Qumriya on the west bank; where Ibn 'Arabi tells us that in 
611 his "Beatrice," Nizam, lived)8? and rāwīya of his majālis: A Fadl ‘A 
Wahid-b-A ‘Aziz Tamimi, pro-Ash'arite (d. 410), wa‘iz, who buried 
him; A Hy M-b-'Ali ibn al-Muhtadi, khatib of the mosque of Mansür 
(374, d. 565; from 417 to 451); A Fadl M-b-'A ‘Aziz-b-‘Abbas ibn al- 
Mahdi (380, d. 444), khatīb of the Harbiya. His last rātvī was 'Ali-b-M ibn 
Hamdtiya (d. 470). 

His leading mystical disciples, Shāfi'ites, were the following: Abū 
Tahir M-b-'Ali ‘Allaf (born around 358, d. 442, raw: of AB Qati'i = 368) 
called *sāhib ibn Sam in," an anti-Salimiyan?! and friend of the Hallājian 
vizir, Ibn al-Muslima; AH ‘Ali-b-‘Umar Qazwini (360, d. 442), a highly 
respected ascetic who had the confidence of Caliph Oā'im; AB M- 
b-M-b-Ismāīl Tahiri (362, d. 442), the fagih AM Sinni,8? from Baghdad, 
also called *'sāhib Ibn Sam tin.” Tawhidi preserved a fragment of his work 
for us, one dealing with Moses and divine love (Sidq, 104). He admired 
the profane singer Ibn Buhlūl (Mez, Abi'l-Qasim [?], 84). 


i. The Years 381-422 (Caliphate of Qadir): 
A-H-b-Muhtadī II (380-434), Tammām-b-Hārūn (406-447) 


There was a caliph at that time who, taking his responsibility as leader 
seriously, was able, in spite of the financial impoverishment of his court 
and the ruinous condition of the country, to break the Shi'ite annexation 
of the 'Abbāsid state and to lay the groundwork for a theological and 
moral restoration of Sunnite Islam. He began with the canonists, by re- 
serving for himself the right to appoint shiīhud to the religious tribunals?? 


79 Sibt ibn al-Jawzī [bib. no. 440-a] (1907 edition), 78. 

80 Tarjumān al-ashwaq, ch. 54, v. 1-12; 61, v. 3; 3, v. 10; 30, v. 35; 52 v. 5; 56 v. 5. Cf. 
Fuwatī and Goldziher, Muh. Studien [bib. no. 1640-a]. He must have seen her there re- 
peatedly from 608 to 610. The story about a saint, Hallàj's sister, must have originated in 
these convents for women. 

81 *Allaf had as rawis his son, AH ‘Ali, called “Hajib” (406, d. 505), and his grandson, 
Muhammad, who was an informant of Sam ‘ani. 

82 Ibn "Asakir, Radd, 202: cf. AB Sinmi (Yāg. II, 630; IV, 681; V, 248); Subki III, 207. 

83 Hence, the rather Mu'tazili position of Mawardi (d. 450). 
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(a battle in 386; aided by one lone gādī, Dabbī [d. 398], carried on later by 
other gādīs). As a counter move to the erection by the Shi'ites of the 
Qati'a cathedral-mosque in 379, he built in 383, quite nearby, the Har- 
biya cathedral-mosque. He turned next to the khatibs of the mosques (he 
chose them from among solid Sunnite Hāshimites, such as A-Hy M- 
b-'Ali ibn al-Muhtadī II, 418-451, A Fadl M-b-A "Aziz ibn al-Mahdi 
[422, d. 444 in Harbīya]), and after that to the hajj (the annual reception of 
the pilgrims, especially those from Khurasan, in 383, etc.; an attempt to 
regain control over the appointment of the amir al-hajj, which had de- 
volved since 354 and 394 to the Shi'ite nagīb of the ‘Alids: the toll for the 
hajj caravans was paid each year, since 385, by the Sunnite Kurdish amir 
Badr-b-Hasanawayh, d. 405; hajj of 412 org. Mahmid II). 

From the doctrinal point of view, Qadir, who was guided by a non- 
Ash'arite conservative Shāfi'ite, Abū Hamid Isfara’ini (345, d. 406)8* was 
able to end once and for all the influence of Mu tazilism?$ upon the 
Hanafite jurisconsults (the edict of 408) and to unite Hanbalites®* and 
Shāfi'ites in Baghdad against Shi'ism, which was to be the achievement?? 
of Grand Qadi Ibn Mākūlā (over a period of 30 years [420, d. 447], the 
master of Ibn al-Muslima).99 He even envisaged, together with a Hanafite 
gādī, Abū Ja‘far Samnānī (d. 444; Hisb. 412-416), the master of 
Damaghani, the possibility of organizing a real defense of orthodoxy 
against Mu'tazilism by using Ash'arite scholasticism, an idea that Vizirs 
Ibn al-Muslima and Nizām al-Mulk would take up. He used this gādī for 
diplomatic missions (in 416) to Qirwash, in 418, with Jalāl al-Dawla. In 
ethics and asceticism, his friend Abū ‘Ali M-A ibn Abi Misa Ma'badi 
(345, d. 428),9? a disciple of Ibn Sam ‘tin, was his guide and the guide also 
of Qàyim. It is known that he used to pray at the tombs of Ma'rüf Kar- 
khi?! and Ibn Baghshārī in Najmi. 

From the political standpoint, Oādir could rely, externally, on the loy- 
alty given the Caliphate by the powerful ruler of Khurasan, Mahmüd of 
Ghazna (who put the Mu'tazilite edict into effect in 413) (389, d. 421), 
and watched closely the growth in the west of the Fātimid threat 

% 1. T. [Ibn Taymiya], Tis'iniya [?] VIII, 277. The i'tigād gādirī, redacted in 402 from A 
Hamid Isfarā'inī by A Oassāf Karajī ("Ulūw 307-308-313) sifatun hagīgatan la majāzan [a real 
and not figurative attribute]. 

35 For Ibn Hanbal, against Bagillānī. 

56 The Hanbalites were the pillars of the dynasty (Ibn al-Baggāl, d. 440). 

87 His four Shuhtid of 422: Farrà' captured, Tanükhi hung, Māwardī d. 441. 

88 Cf. also Saymari, d. 436. 

89 Farra’, 368. 

99 Athir IX, 283. His dreams: Dinawari. 

91 Qaffal Marwāzī converted him from Hanafism to Shāfi'ism in 413. 
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(Fatimid riot in Karkh in 396; Fātimid khutba in Kufa and Mosul in 401). 
In 402, he forced the "Alids of Baghdad to sign a declaration denouncing 
the Fātimids for having usurped their 'Alid genealogy. He realized that 
Buwayhid Shi'ism had lost its force as an ideal, and that the Shi'ite threat 
would come henceforth from the Fátimid propaganda. 

The critical moment of the reign was the year 393-394.92 In 393, Oādir 
tried to replace the Hanafite and Mu tazilite Grand Qadi Akfānī (390, d. 
405) with a Sháfi'ite grand gādī, Abiwardi, but was stopped.?? In 394, 
the Buwayhid amir and the Shi'ite nagīb, instructed by the theologian 
Mufid, who was already ‘Adud’s guide, waged a counterattack against 
[the Caliph] by enjoining him to take the Shi'ite nagīb as the Sunnite 
grand gādī; but Oādir resisted successfully and, in spite of the Shi'ite riot 
of 398, of which he took advantage to exile Mufid, remained lord and 
master of the land. His best grand gādīs in that period came to him from 
Basra, where Sunnism was having a revival. 

In terms of internal politics, Qadir knew how to take advantage of the 
character weaknesses of the Buwayhid princes, and was on the best of 
terms with the governors of Baghdad,?* Ustadh Hurmuzz (393, d. 401) 
and Abū Ghālib (d. 409). He had Vizir Ibn Sahlān put an end to the 
‘ashurd, dismissed Vizir Maghribi in 414 for collusion with the Fatimids, 
and remained on good terms also with the vizirial families of the Banü 
Fusānjus and the Banū ‘Abd al-Rahim, both ultra-Shi'ite, who, along 
with the Bana Mākūlā, were sympathetic to his Sunnism despite the 
Shi'ism of the Buwayhid princes. 

For collaborators Oādir had his sons and heirs, Abü'l-Fadl 'Akari 
Ghālib (associate in 421), the leading princes of the blood, "Umar-b- 
Hārūn-b-Mugtadir (d. 394) and M-b-H-'Isà-b-Muqtadir (born 343, died 
432), Hàrün-b-'Isà-b-Muqtadir (346, d. 440), all three of whom were 
Hanbalites; and particularly his kātib, ‘Ali ibn Hājib al-Nu'màn,?5 who, 
beneath a nonchalant exterior and by means of endless protocolary skir- 
mishes, was able to pull off the great schemes to which he was a con- 
fidential party. His grandfather Ibrāhīm had been (and hence his name) 
the hajib of a friend of Ibn Īsā, Nu'mān-b-'Abdallāh, the fiscal walt of 
Ahwaz, a scrupulously good man who had retired to live the life ofan 
ascetic, and whom Muhassin ordered assassinated in 311 (out of hatred, I 

92 Popular Sunnite reaction began in Basra, with the instituting of such anti-Shī'ite festi- 
vals as the ghar (26 Hijja 389) and the ziyāra of Mutab-b-Zubayr in Maskī (18 Muharram 
390); abolished in 393. 

93 Capitulated (letter in Timur). 


94 The excuses by Murtadā in 420 for Khutba Burathā. 
95 Ghufran, 10. 
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believe, for Hallaj).?6 His father ‘Abd al-'Aziz (305, d. 351), who owned 
a splendid collection of manuscripts of Arab poets, had married the 
daughter of H-b-A Madhārā'yī, and had been a state secretary (for the 
Sawād) under the Buwayhid vizir Muhallabī. Born himself in 340 (died 
in 423), he held the office of vizir of the Caliph almost without interrup- 
tion?? from 374 to 421, for a period of 47 years. Oādir bestowed on him 
the honorific title of Ra'is al-ru’asa’, which Qayim was later to bestow on 
Ibn al-Muslima, who continued the same policy. 

We have not detected under Oādir any signs of sympathy for Hallājism 
in official circles, but the renewed outbreak of attacks on Hallaj among 
Baghdadian Shi'ite authors of the period indicates the increasing degree 
on the Sunnite side to which his name must have been held up in the 
battle as a flag. 

The three leading Shī'ite theologians of the Karkh district one after 
another attacked the teaching of Hallāj. Ibn Babawayh (d. 381/991),% in 
his I'tigādāt, construed it as an extremist Shi'ite heresy characterized by 
two contradictory notions: the transfiguration of the soul by means of 
religious observances, and the abolition of religious obligations: a claim 
to knowledge to the supreme Names of God and to the branding of a 
divine seal (intibā' al-Haqq) making the saint, when he has been purified 
and knows their sect, superior to the prophets; plus a pretended knowl- 
edge of alchemy. 

After that Mufid ibn al-Mu'allim (d. 412), the famous theologian who 
was the policy advisor to the Buwayhids when they tried in 394 to seize 
control from the Sunnite Caliphate of canonical matters by appointing as 
gādī of gadis the nagīb of the ‘Alids, Abū Ahmad Mūsawī?? (who had his 
I'tigādāt redacted by the second nagīb, Radi [na’ib as early as 386, 396, d. 
406]), felt obliged to write a long!99 refutation of them, Radd ‘ala’l- 
Halláfiya, which is apparently lost.19! The following passage, however, 


taken from another work by Mufid,1 indicates that he placed them in it 
outside the law: 


The Hallajiya are a sect of Süfis professing ibaha [= abrogation of religious 
duties] and hulūl; Hallāj himself did not profess Shi'ism exclusively, and he was 


96 Fihrist, 134; Nishwar, 39. 

?7 Two and a half months in 388 (Ibn Turayk). A Fadl, his son, the ex-kātib of Ghālib, 
succeeded him for a year, together with ‘Isi-b-Masarjis. 

98 A personal friend of the sāhib Ibn 'Abbād (Lisān II, 206). 

°° Appointed naqib al-Talibiyin. 

100 “Kitab Kabir” (Zahr al-rabi', 131). 

191 Khuyyī (Sharh manhaj al-barā'a VI, 274; cf. 239, 283, 285, 305) was unable to find it. 

102 Sharh 'agā'id Ibn Babawayh, ap. Khuyyi, l.c. VI, 178. 
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outwardly a Süfi. They are heretics and zanādiga, who deceive other sects by pre- 
tending to imitate them; and they attribute to Hallāj unfounded things, following 
in that aspect the Mazdaeans who attribute marvels to Zoroaster, and the Chris- 
tians who attribute convincing miracles to their anchorites. But Christians and 
Mazdaeans are closer than they to religious observance, and they deviate more 
from religious duties and their practice than do Mazdaeans and Christians. 


With the Sunnite policy of Caliph Oādir asserting itself, Mufid consid- 
ered it clever to join the naqīb Radi and his brother, Murtadā I, in signing 
the anti-Fatimid declaration of 402; for all that troubles once again in the 
Karkh got him expelled from Baghdad,193 from 393 to 398. 

His successor at the forefront of the Imāmite theologians, Abū Ja'far 
Tüsi (d. 459/1067), who arrived in Baghdad in 404,194 renewed the at- 
tacks upon Hallāj in two of his works;!05 after the vizir, Ibn al-Muslima, 
had Ibn Jullāb, head of the cloth merchants of Bab al-Tag, executed in 
448 for insulting the first three Caliphs, AJ Tüsi escaped from Karkh, 196 
where his house was ransacked the following year during the months of 
famine, plague, and fires that preceded the coup d'état. 107 


j. The Years 422-451 (the Caliphate of Qayim down to 
the End of the Vizirate of Ibn al-Muslima) 


During these decisive years, when the Ismāfli propaganda of the 
Fatimids of Cairo surrendered and lost the duel for which Qadir had pre- 
pared himself, the last three Buwayhid princes of Baghdad—Jalāl al- 
Dawla, controlled by Murtadā in Basra from 403 to 419 (416-435), Abü 
Kalijar in Shiraz from 403, in Basra from 419 (435-440), and Malik 
Rahim (440-447)—Aand their vizirs, namely the B. Abd al-Rahim and the 
B. Fusánjus!9? alternately, caught between the Turkish guard (Bāra- 
staghün, Bāsāsīrī) and the Ugaylid and Mazyadid Arab amirs, continued 
to waver between the temporal support of a Sunnite Caliphate which 
they detested and the desire to curb the increasingly revolutionary col- 
oration that the Fatimid agents gave to Shi'ite teaching in Iraq. Although 
for ten years (421-431), the wālī of Abū Kalijar AQ Zahir al-Din left the 
administration in Basra in the hands of two Druze vizirs, AH Shābāsh 
and his son, Salil al-Barakat, Abū Kalijar decided not to grant the 
Fātimid dā'ī Mu'ayyad Shīrāzī, during his ten-year secret mission, his 
support of Ismà'ilism (429-439), and the latter, hunted down by Ibn al- 
Muslima, had to return to Cairo. 
103 [bn al-Athir. 104 Ghayba, 232. 


105 Ibid., 261-263; Igtisād. 106 Sibt ibn al-Jawzi, ms. P. 1506, f. 18b. 
107 Ibid., f. 22b. 108 Vocal. vouched for (Māmugānī). 
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From 422 to 437, Oāyim's kātib, Abū Tahir, exposed to the hatred of 
the B. Fusānjus,'%% became absorbed in an attempt at regroupment of 
Sunnite forces. Following objections raised by the book by the Hanbalite 
Farrā” concerning the concrete nature of the divine attributes (428), the 
Caliph ordered in 432110 a text drawn up by Farra’ (d. 458), Tabarī, and 
the Shāfi'ite "Alī Qazwini (d. 442), a mystic and disciple of Ibn Sam'ün, 
dealing with the balkafiya.111 And in 436, he ordered work begun on the 
monumental tomb of Abü Hanifa. The leaders of the Turkish guard, the 
isfahsalariya, Bārīstughān (428) followed by Basāsīrī, who for twenty 
years had been in command of the Caliphal troops tolerated by the 
Buwayhids, were posing a threat to the latter:112 they were named in the 
khutba in Baghdad and in Ahwaz, and were aspiring to play a role. 

In 437, at the request of the B. Fusānjus, Abū Tāhir was given an as- 
sistant (in Jumāda I) who was destined to replace him (in Sha ban). This 
man was a professional jurist, a shāhid of the Baghdad court, ‘Ali ibn 
al-Muslima. He managed to be given the title of vizir,!13 a title abolished 
since 534, and assumed power with the fixed purpose of waging a strug- 
gle unto death against Shī'ism, and especially Isma'ili Shi'ism, and of car- 
rying out the reconstruction of Sunnite Islam undertaken by Oādir. He 
was a Hallajian and was determined to dedicate his work from the outset 
publicly to a martyr. 

The thirteen years of Ibn al-Muslima's vizirate unfolded in a steady 
rhythm quickened by the catastrophe of a tragedy. 

Externally, two dangers intersected: the Isma‘ili propaganda of the 
Fatimids of Cairo, and the Turkish invasion by the Saljüq Ghuzz from 
the East. Here and there the accomplices of Ismā'īlism abolished the 
Sunnite khutba, among the Mazyadid Arabs of Hilla (in 433) and the 
"Uqaylids of Kufa and Wasit (in 448). One after the other of the great 
Persian Muslim cities fell, laid waste by the Ghuzz, from Nishapur (in 
432) to Isfahan (in 442) and Fars (in 442). 

Internally, the famine and plague that had decimated Bukhara!!* as 
well as Cairo!!5 moved on to Baghdad, forcing the population, after 
committing desperate acts, abandonment of hospitals!$ and can- 
nibalism, to a kind of public repentance, whose sincerity was under- 
scored by the tawqi* of Caliph Oāyim (447-449). 

109 426: a strike by the gādīs. 

119 Cf. the 'agida of Ibn Abi Masi ('Akarī). 

111 Ibtāl al-ta*wīlāt (Tabagāt, 380). 

112 Jalīl chased (in 431) from Baghdad. 

113 €Nā'ib bi’l-diwan” (Basāsīrī)—first vizir at Taylasan. 115 'Akari, 

115 No hajj in 437, 440, and 443. 116 “Adud [?], 449. 
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A man like Ibn al-Muslima, who had dedicated his vizirate to Hallāj, 
that is, to one condemned by the canonical courts, would have been apt 
to try to win over the body of 'ayyárin, of Baghdadian Hanbalite out- 
laws, to his district plan of war against the Shi'ites. And, after the 
‘ayyarin riots of Burjumi in 422, 424, and 426, we find them collaborat- 
ing with the vizir's police, who were sometimes outlaws themselves (for 
example, Nashwi, the police commissioner against whom, in 442, in 
common cause, despite these efforts, bourgeois Shī'ites and Sunnites 
agreed on a truce,!!17 and whom the vizir was forced to remove from 
office when the jurist Abü'l-Tayib Tabari, his friend, delivered a final 
judgment against his misdeeds). The main leaders of the Hanbalite bands 
in Karkh at that time were the gāss Ibn al-Mudhahhab and Zuhayri, dis- 
ciples of the zahid ‘Abd al-Samad (d. 391). It should be noted that Ibn 
al-Muslima armed them only after he was provoked into doing it by 
Basāsīrī. 

Besides, here is a brief chronological survey of his activities: 1) exter- 
nally, the vizir began by choking off the advance movement of the 
Fātimid propagandists, going personally in 438-439 to Basra and Shiraz 
to prevent the Buwayhid prince Abū Kālījār from joining forces there. In 
440, he succeeded in getting the khutba voiced in Oayrawan for Oāyim, 
which cut off the Fātimids from their supplies of Berber troops. Their 
dā Mu’ayyad noted with bitterness that this vizir was "the magnet who 
gathers all of our wrongdoings.” 

At this time, the Buwayhids,!!9 who had pretended like Basāsīrī to 
ignore the Caliphal court,!!? became uneasy in 436 and after over the 
vizir's underhanded dealings with the Hanbalites (in 442). The vizir, 
however, got Basāsīrī to help him subdue Basra (in 444), which he left to 
the control of 'Izz al-Mulük Abū "Alī Kaykhusrü, son of Abū Kālijār. 
But upon his return to Baghdad he came to a decision. He began negotia- 
tions for the Ghuzz Turks and their leader, Tughril Beg, to enter the cap- 
ital to save the Sunnite Caliphate. He got an ‘amid al-‘Iraq, Abū Nasr 
Ahmad ibn "Alī, dispatched and invested in this position with some ob- 
jections from Oāyim, who very quickly made him not only his ally, but 
also his confidant in all of his projects!2° for Sunnite restoration (he was a 


117 After Shi'ites and Sunnites together erected fortified walls in 441, Nasàwi was ap- 


pointed to destroy them in 442. . 

118 Basāsīrī captured Anbār (in 441). Tughril controlled Shahrizur ‘Anniz (in 443): an 
exchange of letters with the caliph (in 443). . 

119 The arrival of Abū Kālijār: four tablkhaviz with five prayers (instead of three previ- 
ously given in 368). 

120 The first ribāt prior to 441. 
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Shāfi'ite like himself, and not a Hanafite like Tughril) (in 444).121 The 
arrival on the scene of this rival military officer precipitated the betrayal 
that Basāsīrī was harboring!?? and brought him into the service of the 
Fātimids. The vizir, as a second military prop to use against him, had a 
Kurdish nobleman, Abü'l-Ghana'im ibn Mahlabān, brought from his 
castle near Takrit (not without difficulties: Basasiri held him prisoner 
briefly in Anbar; then the 'amid, Ahmad, being jealous, entered into bat- 
tle with him in Wasit; Ibn Mahlabān, annoyed, returned to his castle, 
where the vizir had to go and find him; henceforth devoted personally to 
the vizir, it would be he who would save his family and the heir to the 
Caliphate in 450) (446). The years 447-448 marked the disappearance of 
the Buwayhid amirate from Baghdad, and concluding of the accords 
with Tughril (who relinguished Basra to Hāzar Isp-b-Bankir, the son and 
grandson of men who had been governors of Ahwaz for fifty years), and 
the final break with Basasiri, one of whose accomplices, Ibn Fusānjus, 
attempted to kidnap the Caliph (in 446), seize control of Kufa (in 448), 
and fight Qutlamihi at Sinjar. 

A Ghanā'im, Sa‘id-b-M-b-Ja‘far ibn Fusānjus, the former Buwayhid 
vizir in Shiraz (until 447; replaced by Nasawi in 448), who, together with 
A Talib Nāfūr-b-A-Kālijār) had joined Bāsāsīrī, who had occupied Wasit 
and set up the Fatimid khutba there, was later captured by the future ‘amid 
al-‘Iraq, Abü'l-Fadl Hamadhānī, taken to Baghdad and brutally executed 
(in 449). 123 

The poet Sarr Durr ('Ali-b-M, d. 465) dedicated three gasīdas to Vizir 
Ibn al-Muslima and a funeral eulogy to Abū Mansūr-b-Yūsuf (Dītvān 
[Cairo ed., 1934], nos. 7, 15, 22, 135). 

Internally also, the vizir was personally in charge of all ceremonial 
formalities, including the circumcision (in 440) and investiture of the heir 
to the throne, Dhakhirat al-Din (born in 431, died in 447), in 441; of the 
official mourning for the wife of Qàyim (sister of Abü Nasr-b-Buwayh 
= Malik Rahim) and the first prince of the blood, Hārūn, in 440, and for 
Dhakhira and Fatima, sister of Qàyim, in 448; and of official protocol for 
Tughril’s entry [into Baghdad], in which [he sought] to control the lat- 
ter's uncouth passions by exposing him to the moral influence of a re- 
fined culture. It was he who delivered the khutbat al-nikah in 448 for 
Qayim’s marriage with Tughril’s sister, Arslān Khātūn (Khadija), a jeal- 


121 [n 445 Tughril persecuted Shāfi'ites and Ash'arites. 


122 Dubays married Basāsīrī's daughter in 444; his brother Thābit was with him from 430 
on 


123 A quarrel between Sháfi'ites and Hanbalites in 447. 
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ous and brutal woman who tried to do away with the young heir appar- 
ent, Prince "Uddat al-Din (the future Mugtadī), Dkakhira's posthumous 
child born in 448 of his concubine ‘Urjuwan. 

He was the one whom Oāyim made suffer for the excesses committed 
by the Baghdad garrison, which was led in 448 by Tughril's vizir, the 
'amid al-mulk, Abü Nasr M-b-Mansür Kunduri. He had had to promise 
the latter 300,000 dinars, could collect only 180,000, and was quickly 
blamed by the Caliph for this promise made at the expense of people he 
kept at bay. The violent protests that Ibn al-Muslima made at that time 
to Kunduri ended in a slight appeasement, 14 but Oāyim upbraided his 
vizir for having allowed the 'amid, Ahmad-b-'Ali, to arrest one of his 
main servants, Sandal. However, Oāyim protected his vizir in all of the 
actions that he took against Shi'ites in 441 (abolishing the 'ashira), in 443 
when he used force against them in Karkh (the tombs of Kazimen were 
burned, as was the khān al-Hanafiya in retaliation), in 444, the Fatimid 
nasab, in 447 when the Turkish guard arrested and ransomed Zuhra from 
Basasiri's harem (who had made him ransack his house and put a price on 
his head in 446), and when he executed AH 'Ubayd-b-Sa'īd, a Christian 
kātib of Basasiri. The Fatimid dā i Mu'ayyad, in his diwdn, heaps the same 
insults upon the vizir and the sovereign, the "grandson of Dimna." In 
449, the Shi'ite adhán was forbidden entry into Karkh; a syndic of the 
Shī'ite craftsmen, Ibn Jullāb, was put on the gibbet; and the leading 
Shi'ite mujtahid, Abü Ja'far Tüsi, fled: Kazimen was destroyed. 

We have some indication that Qàyim did more than just tolerate the 
Hallajism of his vizir. [Qayim] had as a confidant a wealthy and learned 
Hanbalite named Abū Mansür ‘Abd al-Malik ibn Yūsuf,'?5 the patron of 
the young Ibn ‘Aqil, who wrote under his patronage his apologia for 
Hallāj. When this patron died (in 460) [leaving a son-in-law, Ibn Janda 
(d. 476)], and when actions were taken against Ibn 'Aqil,'?6 Qayim hid 
the latter in his palace for four years (461-465). Undoubtedly Ibn ‘Aqil’s 
being forced to retract, and Qayim's designating in his will Abü Ja'far, an 
enemy of Ibn ‘Aqil, to wash his body, were political postures, not per- 
sonal shifts in attitude. 

The extraordinary vicissitudes undergone at the start of his reign were 
accepted by 'AA-b-A Oāyim (b. 391, d. 467) with a religious presence of 
mind whose character was noted by historians. And it was certainly with 


124 Tughrīl had a dream that settled it. 
125 The father-in-law of AQ ibn Ridwān, 397, d. 460. E 
126 Ibn ‘Aqil, a friend of the Hanafite M-b-Wanbān Daylami, master of the historian 


Hamadhini (favorable to the vizir-patron of 'Attār). 
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his personal consent that Ibn al-Muslima and, later, Ibn Mahlabān'?7 
founded Süfi ribāts in Baghdad, underwritten by Urjuwān Qurrat (d. 
512). Oāyim's leading collaborators were the following: after Abū Man- 
sūr came Abū 'AA Hy-b-'Ali Mardūshānī (b. 383, d. 478), hājib Bāb al- 
Būbī (428-460), and Sā'id-b-Mansūr ibn al-Mawsalāyā, head of the dīwān 
al-insha’ (b. 417; 432 to 497: Christian, converted in 482). Next to Ibn 
al-Muslima, his closest advisor, there was the Shāfi'ite Abū Ishāg 
Ibrāhīm-b-'Alī Shirazi, a pupil of Ibn Abi Mūsā (Tabagat I, 47) (b. 393 
Firazābād, in Baghdad 415, d. 476), the ascetic AT 'Allaf (b. before 360, 
d. 442), the historian of Baghdad AB Khatib (392, d. 463), and the gādīs 
Abü'l-Tayib Tabari (d. 450) and AY Farr?’ (d. 458). 


k. The Hallājian Inspiration of Vizir Ibn al-Muslima 


In what sense was Ibn al-Muslima?3 a Hallājian? This is the question that 
the deliberate and public gesture made by him in dedicating the inaugura- 
tion of his vizirate to Hallàj prompts us to investigate. 

It is possible that in making that gesture he was following the popular 
tradition of Baghdadian mystical Sunnism: that is, of venerating Hallāj as 
a Süfi victim of Shi'ite acts of treachery. In fact, we know that Ibn al- 
Muslima, with his ties to the disciples of Shibli, was a friend of AT ibn 
al-‘Allaf, the leading disciple of Ibn Sam'ün; however, he seems to have 
shared with Ibn ‘Aqil an aversion to the devotional excesses of the Sūfīs. 

Ibn al-Muslima was above all a Shāfi'ite statesman. 129 His vizirate was 
not merely an anti-Shiite reaction using the Hanbalite Sufism of 
Baghdad’s lower classes, but rather it was first and foremost an enlarged 
and systematic continuation of the Shāfi'ite theologico-political work 
sketched out as early as 393 by Aba Hamid Isfara’ini (d. 406), advisor to 
Caliph Qadir, and resumed in the period of 428-432 by the preacher ‘Ali 
Qazwini (d. 442; a disciple also of Ibn Sam'ün) with AT M-b-Ayyüb (d. 
442), a secretary of Caliph Oāyim; a work which the famous Saljūg vizir, 
Nizam al-Mulk (d. 485),139 was to complete in a grandiose way. It was a 

127 Zambaur's errors: Ibn Mahlabin is different from Ibn Fusānjus; and Tughril did not 
have a cousin of IMRR [(Ibn al-Muslima?)] as vizir. 

128 [bn al-Muslima, a pupil of Ibn Mākūlā and disciple of Ibn Mānda, was a Hanbalite (d. 
395); through Shāfi'ism he must have seen Mas'üd Sijistānī (rāvī of Ibn Baküya, a friend of 
Nizām al-Mulk, the vizir of Dawüd). 

129 Possible motives: Turkish policy? Qushayrian Ash'arism (AT Shirazi), Surayjian 
Shāfi'ism? popular devotion? anti-Shi'ism? 

130 Because the Turks had a tendency to keep their customary civil courts (yarghūjīya) 
separate from canonical courts (shar'iya), Nizām al-Mulk, the Saljūg subjects and represent- 


atives, were much more preoccupied with the restoration of the ‘Abbasid Caliphate (eaten 
away by Buwayhid encroachments) than with the canonical legitimation (impossible, cf. 


BAGHDAD AND BASRA 145 


work of theoretical and practical reconstruction of caliphal authority. 
And this is why Māwardī (d. 450), the author of the famous “rules of 
sovereignty," also dedicated his “proper behavior for a vizir” to a vizir 
who was none other than Ibn al-Muslima. 131 

The question of that time, in the minds of both Oādir and Qàyim, was 
how to exercise the basic canonical prerogatives of the Sunnite Caliphate 
concerning the preservation of dogma (edicts of 402, 408, 432), wa‘z, and 
the right of moral censure, !3? despite the usurpation of temporal power 
by the Shi'ite Buwayhid **palace mayors.” 

Ibn al Muslima was a Hallājian, therefore, because in his public life 
Hallàj had attacked Mu'tazilite theology and preached moral reform. 
These are the same reasons for which the great Shāfi'ite jurisconsult Ibn 
Surayj had decided to defend Hallāj, the author ofa treatise on polity and 
of an "ethics of the vizirate." And I believe it was in the Dār Ibn Surayj, 
situated in Karkh, 133 and used for more than one hundred fifty years for 
teaching Shāfi'ite law (directed when Nizām al-Mulk visited it by the 
father of the pro-Hallāj historian Hamadhānī), that Ibn al-Muslima 
gained his double attachment: to Surayjian Shāfi'ism and to Hallāj. His 
position would therefore have been exactly the same as that of his friend 
AB Khatib, of Ibn ‘Aqil, of Qushayri, and of Ghazālī: of regarding Hallāj 
only for the example of his social action: for the good, "salah "134 of the 
Muslim Community, without examining his mystical teaching apart 
from the social effect of his wa'z (with 'ilm). 


lL. The Political Theory of Ibn al-Muslima 


When the title of vizir, which had been abolished since 334/945, was re- 
stored in 437/1045 for Ibn al-Muslima, it marked the beginning of the 
gradual reestablishment of caliphal authority, which was accomplished, 
despite the century-old oppression of Buwayhid amīrs, by the im- 


AH Ghazālī's Mustazhiri with his Tibr Masbūk dedicated to Sultan Mahmüd II) of the Saljüq 
Sultanate, which was to forego residing in Baghdad. 

131 Adab al-wazir, preface. Māwardī carried out political missions in 429 and 443 (the lat- 
ter under Ibn al-Muslima). 

132 To regain control over the appointment to assigned positions of: qadi shahid, imām- 
khatib, amir al-hajj , muhtasib; and to do away with the 'Alid nagībs (cf. Māwardī, Ahkam, 
[bib. no. 2159-a] ch. VIII). , 

133 In the Suwayqat Ghalib (Hamadhini, ms. 1469, f. 116b = wagf founded by Da'laj 
Sijzi, d. 351). 

134 This word salah appears in Mawardi’s preface (Adab al-wazīr II, 56, 57), in Hallāj's 
wa'z to Muqtadir preserved in the same legendary Hallājian text (in which the execution 

fatwa signed by Muqtadir revives the expression "salāk al-muslimin") that Ghazālī was to 
use, ap. Mustazhirī [bib. no. 280-g], 30. 
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plementation under Qadir and Qàyim of a theory of caliphal rights 
worked out systematically by a series of Shāfi'ite canonists, from A 
Hāmid Isfarā'inī (d. 406) to Abiwardi and to Ibn al-Muslima; that theory 
being the same that another Shāfi'ite, AH Māwardī (d. 450), was to set 
forth in his Ahkàm sultaniya and to dedicate in his Adab al-wazir to the 
vizir in office, Ibn al-Muslima, Ra'is al-ru'asa II. 

With Shafi'i emphasizing the idea of continuity in the Muslim Com- 
munity, and being the only founder of a Sunnite rite that was Hashimite 
in origin, his disciples agreed little by little, indeed much more slowly 
than did the Hanafites, to furnish gādīs for the de facto power, for the 
"Abbāsid state, which, born out of an extremist Shi'ite sect, was con- 
sumed, as in the case of its most vigorous rulers, with a particular 
affliction, that of having usurped legitimate authority from their cousins, 
the "Alids. The Shāfilite rite, emphasizing the common Sunnite idea of 
the mubāya'a, the canonical investiture of authority delegated to the 
sovereign by the Community (which could withdraw it from him: the 

fatwa by a Shāfi'ite gādī of Damascus, Abū Zur'a, calling for the depos- 

ing of Caliph Muwaffaq in 272; and the attempt to depose Muqtadir by 
the ijma* of the Sunnite gādīs of Baghdad in 296),135 was the only one of 
the four Sunnite rites even to consider a theory of legitimate authority for 
safekeeping with the "Abbāsid dynasty when the capture of Baghdad by 
the Shi'ites imperiled the very existence of such authority (in 334). 

Stripped of their control over finances and the army, over the police 
and the vizirate, the Caliphs clung to their protocolary formalities (the 
khutba, abolished for two months in 368; tablkhāne, shared after 368); 
they kept high command of the jihād (an incident in 361) and of the hajj 
(an amirate representative of the Shi'ite naqib of the 'Alids, d. 354; but the 
Caliph received visiting pilgrims as volunteers for the faith), and retained 
the investiture of gādīs (a struggle in 393); they grasped the importance 
then of their moral obligation to the Community and reserved for them- 
selves the tazkiya of theshuhūd (Muktafi, before 334 had claimed it back, 
Qadir put them on strike in 416), the supervision of wagfs, and the ap- 
pointment of katibs in the Baghdad mosques (chosen from among the 
loyal Hāshimites), struggling step by step, advised by a state secretary, 
who was a cautious and accomplished diplomat, the Ra’is al-ru’asa’ I (Ibn 
Hājib al-Nu'mān, kātib of the Caliphate from 374 to 388 and 388 to 421). 
But it was necessary to give this reviving authority a dogmatic cohesive- 
ness as well as a diplomatic base of operations; and this is where Shafi‘ism 


135 Oalānīsī against Ash'arī: fatwa calling for the execution of Amir Khumarüya in 282. 
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came into the picture, 136 through A Hamid Isfarā'inī (345, d. 406); a con- 
demnation of Mu'tazilism, imposed on the Hanafites of Baghdad who 
moved on to Ash'arism, and enforced by the Ghaznavid prince, 
Mahmūd II, who was persuaded to shift from Hanafism to Shāfi'ism 
(408-413), and afterwards through AH Oazwīnī (the 'agīda of 432). The 
support of the secular arm, which the ‘Abbasids had achieved with the 
Tahirids (237-272) and the Saffārids (266-272, 276; attempts during 296- 
301 with the Sāmānids) by giving them the shurta of Baghdad, which 
they had held again briefly (for the hajj) in the person of the Kurd prince 
(Badr-b-Hasanawayh, 385, d. 405) and afterwards through Mahmud II 
(d. 421), had to be firmly established, now that the Shi'ite propaganda of 
the Fātimids of Cairo was closing in on Baghdad, capturing Basra (421- 
431: the extremist vizir, AH Shābāsh), attempting to take control of Fars, 
Mosul, Hilla, and even of Transoxiana (in 435). And the proliferation of 
its missionaries sent to these areas would eventually force the Sunnite 
Caliphate in its counterattack movements to take charge of the work of 
the madrasas, the canonical universities, which the semi-Ash'arite 
Shafi'ites specifically were the only ones to have instituted, through pri- 
vate funds. 

Through thirteen years of unparalleled difficulties, riots, famines, and 
epidemics, Ibn al-Muslima pursued his plan with relentless determina- 
tion: to restore the Islamic Caliphate according to Sháfi'ite teaching; to 
reconcile the different rites, Shāfi'ite and Hanbalite,!37 by setting forth a 
formula concerning the divine attributes that retained the traditional bal- 
kaftya together with incipient theological argumentation that was pru- 
dent but positive (certain Hanbalites ventured into kalām, and the major- 
ity of Baghdadian Shāfifites concentrated on Ash'arism and were joined 
in this by several Hanafites turning away from Mu'tazilism: Saymari, 
Dāmaghānī); and to establish the teaching of this Sunnite dogmatic the- 
ology in the universities organized by the state along the lines of the pri- 
vate Shāfi'ite madrasas of Khurasan (established to combat the Hanafite- 
Karramiya converts) by combining a Süfi wagf for preaching (wa 2) with 
a school of dogmatic theology studies, the one benefiting the other (e.g., 
the madrasa of Būshanjī ibn Fürak, Sūfi-Shāfi'ite [Ash 'arite], founded be- 
tween 372 and 377 in Nishapur). Ibn al-Muslima founded the Safi wagf in 
the ribāt Shaykh al-shuyūkh and dared to receive in Baghdad the Ash'arite 


136 Qidir, in 393, tried to give him control over the gādīs. ; 

137 Useful in terms of their popularity with the common people, “pillars of the dynastic 
tent" (Ibn al-Baggāl, ap. Farrā')—obstinate: beaten in 448, they attacked the Sháfi'ites (cf. 
Tabarī in 309, Athir IX, 442). 
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Shāfi'ite professors who had been driven out of Khurasan during the 
Hanafite persecution of the Saljüq vizir Kundari (in 447). These profes- 
sors were the ones who would later teach in the Nizāmīya university, 
erected thanks to the above-mentioned Sufi wagf, when the Shafi‘ite rite 
would reign triumphant in the Saljüq Court with Vizir Nizam al-Mulk, 
and remain so for nearly a century down to the time of Sinjar. 

With regard to the material base of operations capable of protecting the 
Sunnite Caliphate from the onslaughts of the Fātimid offensive, Ibn al- 
Muslima, who had been successful in reestablishing valuable friendly re- 
lations nearby (such as with the Zirid dynasty in Tunis, in 443, and even 
with the Shāfi'ites in Cairo; also, in Takrit, with a chivalrous Kurdish 
amir, Ibn Mahlabàn, who would one day be able to save the families of 
both vizir and Caliph from disaster), settled on a maneuver that proved 
decisive: to enter into diplomatic parlies with the Ghuzz, those Turks 
newly arrived in Khurasan from the steppes, and to substitute their Sal- 
jüq chiefs and their bands, which were barbarous and cruel but under 
control, and also Sunnite, for the degenerate Turkish mercenaries of the 
Baghdad garrison who had sold out to the Fatimids of Cairo. 138 

In terms of historical importance, one might compare the decision by 
Ibn al-Muslima, in appealing to Tughril Beg!?? to save the Caliphate of 
Qayim, with St. Boniface's (d. 755) carefully weighed choice, in per- 
suading Pope Stephen II to crown the first of the Carolingians, Pepin the 
Short, king. The Saljüq model of social structure, which a few years later 
was winning all of Asia Minor from Baghdad, the same as that which the 
Ottoman Empire, heir of the Ayyübids and the Mamlüks, would per- 
petuate down to our present day, is based on the Shāfi'ite political 
theory conceived in this period by Isfarā'inī, Māwardī, Abū Ishaq 
Shirazi, and the two Ghazilis, but carried out above all by Ibn al- 
Muslima. ; 

It was fitting to speak of this theory in detail here, because this vizir, 
on the very day of his investiture, insisted on going to pray at the maslib 


of Hallāj, considering him to be the precursor and inspirer of his Muslim 
policy.141 


135 Ibn al-Ma'mün's embassy for some years (with Nizām al-Mulk). 

139 The pressures brought by Tughril on Oāyim must not be compared to those of the 
Buwayhids on Muti’, Tayi, or Qadir, for the Buwayhids, who were Shi'ites, were attempt- 
ing to destroy the Sunnite Caliph. 

1^9 Not Hanafite originally, though the Hanafite rite was the Turcoman rite. 

141 As if in the ‘Abbisid court and among Shāfi'ites, this victim of Shi'ite hatred was 
looked upon as having defended by his writings the legitimacy of the dynasty. 
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m. The Cortege of Vizir Ibn al-Muslima 


We know, from Ibn al-Jawzi,!^? that the mawkib (= protocolary escort) 
of the vizir on the day of his investiture ( yawm khuli‘a ‘alayhi), 8 Jumada I 
437/Thursday, November 21, 1045, consisted of “the khadam, hujjāb, ash- 
rāf, gudāt, and shuhūd,” hence: 

(1) Some mamlūks of the sovereign (ghilmān, hawāshī), like Sandal, 
Safi (d. 478), and Khumaratakin; some Turkish ispahsalartya (if not 
Basāsīrī himself, at least his kātib, "Ubayd); the associates of his predeces- 
sor, whom he had dealt with closely (as kātib of the sovereign) since No- 
vember 7: the police commissioner, AM H-b-A Fadl Nawawi (421-449, 
d. 452; suspended in 422, 425, 438, 442); the nā'ib of the vizir, Hasan-b- 
'Ali-b-'Ísà Rab'i (d. 447) and the secretary of the Diwan al-insha’ (the 
Christian 'Ali-b-H ibn al-Mawsalāyā, born in 412, 432, d. 497; next to 
the sāhib al-rasā'il, ‘Ali-b-M, d. 437); his friend the Kurd amir, Ibn al- 
Mahlabàn (Abū'l-Ghanā'im M-b-'Ali); ambassador in 464, founder of a 
ribāt; 

(2) The Court chamberlains: Grand Chamberlain Abū "Alī Nizām-b- 
‘Ali Bakrān (d. 457), the hajib Bāb al-Nūbī, Hy Mardüshani (383, d. 
478), the diplomat Hibatullāh ibn al-Ma'mūn; the Buwayhid vizir Ibn 
Fisānjas VI (436-441); 

(3) The nagīb al-ashrāf: the Hāshimite Abū Tammān II Zaynabi (428, d. 
445), the ‘Alawite nagīb ‘Adnan (436, d. 450: simultaneously amir al-hajj), 
the Ansārite nagīb "Abd al-Salām-b-Ahmad (d. 467); 

(4) Grand Oādī Hy ibn Mākūlā Dulafi (414, d. 447; a Shafi‘ite), Ibn 
al-Muhtadī, a Hanbalite gādī (428-450), Khatib, wāsī of the first prince of 
the blood (thus wajh of the shuhtid in 422), director of the Madinat al- 
Mansür, and the gādīs of the three other districts, Tahir Tabarī (of the 
Karkh), Bāy-b-J Jili (of the Taq-Harim), Muwaggir (d. 437: of the 'Askar 
Mahdī), the gādī who was canonical advisor of the Caliph, namely AH 
Māwardī (from 429 to 443); all Shafitites; and their assistants, the 
Shāfi'ite Baydawi, the Hanafites Semnānī, Dāmaghānī, and Muhassin 
Tanūkhī (an enemy of the vizir and anti-Hallāj); 

(5) Theshuhtīd (canonical witnesses in the capital for the Community), 
including, apart from the vizir himself (sh. in 414) and Oādī T. Tabarī 
(sh. in 422), the personal advisor of the caliph, Abü Mansür 'Abd al- 
Malik ibn Yüsuf (sh. in 437: a Hanbalite; patron of the Hallājian Ibn ‘Aqil; 
heir to the Shāfi'ite zahid1*? AH ibn al-Qazwini in 442, director of the 


142 [bn al-Jawzi, Muntazam VII, 127: more than fifty people. 
143 A pupil of Dārikī and thus a Surayjian. 
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Māristān ‘Adudi), two khatibs (at least) from mosques, M-b-'Ali ibn 
al-Muhtadi al-Gharīg, called the *rahib Bani Hāshim” (sh. in 422; wasi of 
the first prince of blood, H-b-‘Isa [d. 440], director of the Maristan 
"Adudī; qadi in 441 of the Mansür Mosque and of the Jami‘ al-Qasr, dis- 
missed in 451, d. 465), and M-b-'A ‘Aziz ibn al-Mahdi (sh. in 422); Kh. 
mosq. Harbiya!^^ Rizgallāh Tamimi ibn Ukayna (sh. in 430, d. 488; a 
Hanbalite), "Abd al-Wahhāb-b-AH Māwardī (sh. in 431, d. 441), M ibn 
al-Harrānī (d. 438), AJ M ibn al-Muslima, cousin of the vizir (d. 475); the 
wukala’ al-gudāt, including Ibn al-Wāthig and Ibn al-Muhassin.'45 In ad- 
dition to these there was undoubtedly the Süfi shaykh 'Ali Zawzani (d. 
451: prior of the ribat in the Round City, and a Shāfi'ite), perhaps Shaykh 
Abū'l-Barakāt-b-Dūst (the first Süfi grand shaykh of Baghdad, d. 441), 
and Shaykh Ibn al-‘Allaf, a disciple of Ibn Sam'ün. For in 433 Caliph 
Qàyim had summoned the zuhhad to testify with the fugaha’ (at the time 
of the promulgation of the theological i'tigād drawn up for his father by 
the hermit AH ibn al-Qazwini); and it seems impossible that the new 
vizir could have undertaken this unusual step toward the rehabilitation of 
Hallaj on the very day of his investiture, with the cortege that was 
obliged to escort him from the Mosque of al-Mansür to the vizirial Di- 
wàn, without the consent of the sovereign. This step must have an- 
nounced to Shī'ites like the Buwayhid vizir and the ‘Alawid naqib the re- 
sult of a willful act of emancipation by the Caliphate, not only physical, 
but also spiritual: outside their tutelage. 


n. The Prayer and Death of Vizir Ibn al-Muslima (43711045) 


The historian Muhammad ‘Abd al-Malik Hamadhānī, an eyewitness to 
the tragic death of Vizir Ibn al-Muslima, concluded his account of it, 
which we shall examine further, with the following lines:!4$ 


And by a strange coincidence, it so happened that, when Ibn al-Muslima was 
invested with the office of vizir, as he was riding on horseback to the Mosque of 
al-Mansür, after having received the robes of honor, he came with his retinue to a 
tell and said: “this is a holy place; this is the place where al-Hallāj was 
crucified.”1%7 Now, Hamadhānī remarks, it had already been a place of worship 
[long before this event].148 The vizir got off his horse, performed two rak'a, after 


144 There were two other khatibs from the cathedral-mosques of Rusáfa (Tammām-b- 
Hārūn, 426, d. 447) and of Burāthā. 

145 [bn al-Jawzi, Muntazam VIII, 214. 

146 Kitab 'uyūn al-tawārīkh, excerpt ap. Sibt ibn al-Jawzi, Mir'āt, ms. P. 1506, f. 54b. I 
owe this valuable reference to M. Jawād. 

147 Maslib al-Hallaj; on its location, see this edition, 1, 230-231. . 

148 An ironic reflection if indeed, as M. Jawād believes, he is referring here to the ancient 
Mazdaean fire temple of Qati'at Umm Ja'far called Istanüs. 
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which he trembled violently. And this led people to say ‘‘he is Hallājian in rite.” 
He remained vizir for twelve years, at the end of which time he was crucified at 
this very site. And people said, "now we understand why he had trembled so [a 
warning]. 


We have here the first step leading to a public rehabilitation of Hallāj in 
Baghdad. And it must be noted that the vizir who made it had been by 
profession a shahid, which is to say one of the officially accredited profes- 
sional witnesses close to the gādī of gādīs of the ‘Abbasid capital. 

It is fitting to examine Ibn al-Muslima’s religious polity here, in light 
of the fact that he was also the only statesman of the Hallajian rite known 
to history and because his vizirate was of crucial importance to the 
Caliphate. From the standpoint of dogmatics, he guided the anti- 
Mu'tazilite reaction begun!4? by Caliph Qadir (i'tigād gādirī from 408 to 
432) toward an official establishment of Ash‘arite theological teaching 
reconciled with the mysticism that was to gain approval by the founding 
of the Nizāmīya in Baghdad nine years after his death. From the political 
standpoint, he carried out the anti-Shi‘ite struggle, also begun by Qadir, 
to its conclusion by freeing the Caliphate from the protectorship of the 
Buwayhids, and by calling on the military power of the Ghuzz Turks, !5? 
the Saljūgs, to rescue it from the menacing propaganda of the Fatimids. 

Ibn al-Muslima succeeded in giving to this Sunnite reaction to Shi'ite 
propaganda a structure that was to last for two centuries: by officially and 
permanently instating the first time in Baghdad two collective modes of 
life, the monasteries (of the Süfis) and the school of theology (of the 
Ash'arite Shāfi'ites). What he did was to carry out successfully, with the 
help of his close friend Abū Ishàq Shīrāzī, the effort outlined vainly by 
the Karrāmīya in Khurasan forty years earlier in trying to get Sultan 
Mahmūd II to support both their ribats (monasteries), whose prior, Abū 
Bakr ibn Mamshādh, was spiritual director for a short time at the Ghaz- 
navid Court, and their madrasas (schools of theology), in which 
Muhammad ibn al-Haysam was renovating their dogmatic terminology. 
Ibn al-Muslima was a Shāfi'ite. The Shāfi'ites had not yet captured the 


149 Khatib IV, 37. 

150 A Shāfi'ite like AM Oazwīnī, who for the renovation of the anti-Mu'tazilite formula 
in 432 had allied himself with the Hanbalite A Ya'la Farrā”, Ibn al-Muslima allied himself 
with Hanbalites to bring the Shi'ite suburb of Karkh under control. He created the post of 
shaykh al-shuyūkh before 441. He received in Baghdad the Shāfi'ites driven from Khurasan 
(SIJ, £. 7b: in 445); he lost the support of the Saljüq vizir, Kunduri, a Hanafite and perse- 
cutor of Ash'arism; in 447 he named as nāzir al-mazālim (Subki III, 99) his close friend, the 
Ash'arite Abū Ishāg Shīrāzī (d. 476), his commensal, who would be buried in his family 
home in Barb Salim (East Bank, in Rusāfa), after having served as the first vice chancellor 
of the Nizimiya (IJOG [?], f. 234b). 
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majority in Baghdad, and the very recent supremacy that they had 
gained in Khurasan at the expense of the Karrāmīya had just suddenly 
collapsed, together with their newly formed madrasas in Nishapur, 
stripped of conventual wagfs, during the political persecution that the 
Hanafites (Mu'tazilites), since 429, had been able to instigate with the Sal- 
jüq conquerors against Ash'arism. 

At the very time that this persecution was being intensified, Ibn al- 
Muslima, who was compelled to shelter the state under the protection of 
Tughril's Saljüq archers, boldly granted asylum in Baghdad to all of 
those Sháfi'ite jurisconsults and Ash'arite theologians whom Tughril was 
expelling from Khurasan. In 447, in order to please the Saljüq vizir, 
Kunduri, he was obliged to appoint a Hanafite, M Damaghānī, gādī of 
gādīs; however, this Hanafite had been won over in dogmatics to 
Ash'arism, and Ibn al-Muslima made him as nāzir al-mazalim an assistant 
to his friend, the Shāfi'ite Abū Ishāg Shīrāzī.!5! 

With regard to the monasteries, Ibn al-Muslima, prior to 440/1049, 
thought of creating a shaykh al-shuyükh, a kind of general superior of the 
monasteries (khawānik) representing them vis-ā-vis the state, due to 
whom religious communal life was to become regularized and nor- 
malized. This office of general superior, destined to give the Shi‘ite nagīb 
al-tālibīyīn a more serious Sunnite antagonist than had the ‘Abbasid nagīb 
al-nugabā', became very soon the equal of the gādī of gādīs and remained 
so for two centuries. After the premature death of its first incumbent, 
Abü'l-Barakat Ismā īl-b-A-b-M-b-Dūst Nīshāpūrī (d. 441/1050), his 
brother, Abū Sa'd A-b-A-b-M (407, d. 479), who had studied hadīth 
with him in Damascus in the khāngāh of ‘Ali Sumaysati (377, d. 453), suc- 
ceeded him. Housed at first in the small zāwiya of AB A-b-Zuhayr 
Turaythīthī, Abū Sa'd obtained a tvagf from an associate and friend of Ibn 
al-Muslima, the ‘Amid al-‘Irag Abū Nasr Ahmad-b-‘Ali, to build the 
ribat shaykh al-shuyūkh. The latter was rebuilt after the 467 flood, thanks 
to the powerful friendship of Vizir Nizim al-Mulk, whom he had guided 
in the establishment of the Nizāmīya tvagf. The ribat was erected on the 
Nahr al-Mu'allā near the Mashra‘a. 

Linked together in the mind of Vizir Ibn al-Muslima, as well as in the 
fiscal structure that the political influence of Abü Sa‘d was able to devise 


151 In 441, he abolished the feast of the ‘Ashiira’ in the Karkh (authorized from 334 to 382 
and from 389 to 406); in 444, he revived the denunciations of 363 and 402 that accused the 
Fātimids of falsifying their 'Alid genealogy; in 447, he installed the Saljūg Tughril in 
Baghdad. 
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for them, the ribāt and the Nizāmīya madrasa provided shelter both for 
monastic life and Ash'arite theology. Abü Sa'd, who arranged to have 
himself buried near his friend Abū Ishāg Shīrāzī at Bab Abraz, continu- 
ally exerted his influence as rector of the Nizāmīya. When he died, the 
role played by his successors in the position of shaykh al-shuyskh was 
even greater: an arbitral, political, and even diplomatic role, played by 
his son, Aba’l-Barakat Isma‘il (465, named as early as 479, d. 541), and 
his grandsons, ‘Abd al-Latīf-b-Ismā1l (513), d. 596: whose son, Abū'l- 
Barakāt ‘Abd al-Rahim, became nagīb al-futuwwa); by those in the office 
of shaykh al-shuyūkh who were descended from Ismāīl (d. 541) through 
his daughter Sukayna: ‘Abd al-Wahhab-b-‘Ali (519, d. 607), Ibn 
Sukayna, ‘Abd al-Razzāg-b-"Abd al-Wahhāb (d. 625), and M-b-'Abd 
al-Razzāg (604, d. 644): who was replaced by a foreigner, ‘Ali al-Nayyar 
(643, d. 656), who was the last shaykh al-shuyūkh of Baghdad. 15? 153 
This innovation by Ibn al-Muslima was imitated in Khurasan further 
west: around 549 in Damascus, the son of a disciple of Fārmadhī was ap- 
pointed shaykh al-shuyūkh: Abü'l-Fath 'Umar-b-M-b-Hammüya (513, d. 
577), enthroned in Cairo in 569; he held his see in the ribat known as 
Khāngāh Sa'id al-Su'adā'. He founded a dynasty, the Al-Hammūya: 
M-b-‘Umar (sh. in 577, d. 617), 'Umar-b-M (581, d. 636), "AA-b-"Umar 
(d. 642), 'AA-b-M-b-'Umar (d. 678: whose nephew, Ibrahim-b-M, son 
of a famous mystical author, d. 650, converted the Mongol king Ghazan 
in 694); the office of shaykh al-shuyūkh fell then in Cairo to a foreigner, 
Shams al-Din M-b-A Bakr-b-M Iki (from 678 to 686, d. 697), who dared 
to have the diwan of Ibn al-Fārid taught and welcomed ‘Afif Tilimsani; 
after that the office was taken over by the gādī of gādīs, ‘Abd al-Rahmān 
ibn Bint al-‘Izz (686, d. 695): before passing in 725 into the hands of the 
superior of the Siryāgūs khāngāh, much diminished from its earlier 
splendor. Finally, since the sixteenth century, it has become a hereditary 
office in the Bayt al-Bakri (first: AB Zaynal Shams D Bakrī, d. 994). 
On the Sunnite side, we have four detailed accounts!5^ of the death of 
Ibn al-Muslima: those of Khatib (d. 463) and Sabi (d. 480), both eyewit- 


152 His friends A Ishāg Shirazi (Talbis, 404) and A Tayyib Tabarī (ibid., 245-286) were 
against sama‘ and hulūl (ahdath); "Allāf was against pietism (ibid., 409) and opposed to AT 
Makki [no footnote reference given]. : 

153 [t should be noted that Hallāj was, as we have seen, the first apostle of Islam in Turk- 
ish lands; and, in another connection, that his dogmatic ‘agida has some points in common 
with the i'tigād gādirī (Shafiite: Subki II, 3) [no footnote reference given]. 

154 Khatib IX, 400-403; Subki, II, f. 48b and 54a and b; Ibn al-Athīr [bib. no. 420-a | IX, 
223-225; Subki III, 292-296; Yāgūt I, 608 and III, 595. 
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nesses, the historian Ibn al-Athir, and the canonist Subki; and on the 
Shi'ite side, some hostile notices from his enemy, the da‘ Mu'ayyad 
Shīrāzī. The following can be extracted from them. 

Before he became vizir, Ibn al-Muslima knew that the relentless war of 
propaganda waged by the Fātimids threatened the very existence of the 
Sunnite Caliphate, and was able to uncover its leading agent, Mu'ayyad 
Shīrāzī, whose autobiography gives us all the details of the conspiracy. 
When this agent briefly won the support of the Buwayhid prince Abü 
Kālījār, Ibn al-Muslima went in person to Basra and succeeded in getting: 
him driven out and forced back to Cairo (in 439); and, in terms of his 
own offensive, he paved the way for the return of the Zirids of Qayra- 
wān to allegiance with the ‘Abbasids. This vizir was ''the coherer magnet 
of all our wrongdoings," as Mu'ayyad noted, who, as head of the 
Fatimid chancellery of Cairo and as grand dā ī of the initiation, engaged 
him in a merciless duel. Beginning in 443 with Vizir Yazüri, the Fátimid 
state made a considerable effort financially to settle the matter of the 
Baghdad Caliphate once and for all. He secured the complicity of the old 
isfahsalar, Abū'l-Hārith Arslan Basāsīrī, commander-in-chief of the 
Baghdadian forces since 416 and a personal enemy of Ibn al-Muslima. A 
first coup d'état, attempted in 446, failed; Basāsīrī, having escaped, took 
up a position in Rahba with a few loyal troops and within reach of the 
Fātimid garrisons of Syria. All this while Ibn al-Muslima, putting an end 
to the Buwayhid sultanate, was ushering in Tughril Beg and his Ghuzz 
archers to Baghdad (447). In 448 (Safar), the dā'ī Mu'ayyad returned to 
Rahba from Cairo with the purpose of putting Basāsīrī in command of 
the final attack. It began with the revolt of a leading accomplice in Wasit, 
the Buwayhid vizir, Ibn Fusānjus, whom Ibn al-Muslima succeeded in 
capturing, and executed pitilessly in 449. A second rebel, Quraysh, the 
"Uqaylid prince of Mosul, revolted in the north. Finally, the dāt 
Mu'ayyad gained the cooperation of a third accomplice, Tughril’s own 
brother, Inal, who promised to revolt at the right moment. But suddenly 
a palace revolution erupted in Cairo: the Fātimid vizir, Bābilī, who had 
tried to continue the military and economic effort for which his predeces- 
sor, Yazüri, had become unpopular (Muharram 450/March 1053), in his 
turn fell (on 25 Rabi* II 450/June 21, 1058). And, to the great despair of 
the dāī Mu'ayyad, the new vizir, Maghribi IV, a Sunnite, who was 
perhaps secretly won over by Ibn al-Muslima, officially ordered the da 
to return to Cairo, thus stopping all payment of subsidies to Basāsīrī. 
Quraysh, defeated by Tughril Beg, evacuated Mosul; and Basāsīrī, dis- 
couraged, was preparing to flee Rahba for Damascus through the desert 
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when suddenly Inàl declared himself on the side of the Fatimids (Shawwal 
450/November 1058) and entered the campaign. Tughril was forced to 
leave Baghdad in pursuit of Ināl, who succeeded in besieging him in 
Hamadhan. The Khātūn, the wife of Tughril, led what remained of the 
Ghuzz troops in Baghdad to raise the blockade from her husband, whom 
his vizir, Kundari, was abandoning, leaving Baghdad and fleeing to 
Ahwaz. Ibn al-Muslima had no one left to defend Baghdad and Caliph 
Oāyim!55 against a sudden attack by Basāsīrī, who, with a handful of 
men, entered Karkh during 6-8 Qa'da, and had the Fatimid khutba pro- 
nounced in the Mosque of al-Mansür on Friday the thirteenth and, also in 
the Mosque of Rusāfa, 20 Qa'da. With the palace surrounded, Basāsīrī 
ordered the bridge of boats at Bab al-Taq rebuilt; and following a 
foolhardy sortie, with surrender becoming inevitable, Ibn al-Muslima 
got Basāsīrī's ally Quraysh, the "Ugaylid prince of Mosul who was 
camped to the west (at Bab Basra), to accept his and the Caliph's surren- 
der (on 1 Hijja 450/January 19, 1959). But while the Caliph, taken pris- 
oner on 9 Hijja in Anbar and afterwards Haditha (from 'Ana), ended up 
unscathed!56 by the catastrophe, his vizir was immediately demanded 
back by Basāsīrī from Quraysh, and even though he had received his 
command baton from Quraysh as a guarantee of safety, the vizir was 
handed over to him. Basāsīrī, leading his enemy away by the sleeve and 
uttering such ironic greetings at him as “welcome, O destroyer of Em- 
pires. .. . O Ajall, forgive us, it was fate—you were a merchant, wearing 
the taylasán, why have you not remained with the women, children, and 
flocks: how can I, a man of the sword, forgive you [Basāsīrī had to 
avenge the pillage of his palace and his harem carried out in reprisal in 
446],"157 protected him from the crowd, giving him a mount, and led 
him to his tent, from which he had him transferred to the prison of 
Harīm Tāhirī. Once there he beat him brutally with his fists, so much 
that to stop the swelling in his legs, Ibn al-Muslima had to be unchained. 
On Monday, 28 Hijja 450/February 15, 1059, the vizir, in chains again, 
was led out of Basāsīrī's prison at Harīm Tāhirī dressed in a woolen robe, 


155 The Hāshimites reproached him harshly “qāmarta fi'l-Dawla’, you have played with 
the Empire like a gambler” (Sabi, f. 502). 

156 Basāsīrī, deprived of subsidies, in vain sent an elephant to Cairo with the turban and 
shabbāk of Caliph Oāyim (Magrīzī [bib. no. 2157A-a] II, 416), whom he "pawned" with a 
bedouin from Haditha, where the Fátimids should have bought him "for two sous," 
Mu'ayyad remarked. But the coffers of the Fatimid state were empty, and the bedouin was 
forced to make a deal with Tughril Beg, to whom Oāyim was given. 

157 Basāsīrī had at that time issued a decree declaring anyone who would not assist in the 
capture of Ibn al-Muslima an outlaw (halal al-damm) (Sabi, f. 8a). 
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wearing a pointed red felt cap on his head, and around his neck a collar 
with leather strips serving as amulets, hoisted up on a camel, with a man 
seated behind him who was beating him with a leather whip; and Ibn 
al-Muslima was reciting the following (Qur'an 3:25): "Say: God is the 
Lord of power. He gives it to whomsoever He wishes. He takes it away 
from whomsoever He wishes." Then he was paraded around Baghdad 
and through Karkh, where the crowd hurled rubbish, curses, and 
obscenities at him. The procession halted briefly in front of the Caliphal 
palace on the west bank (where the vizir had had Ibn Fusānjus crucified 
the year before);!58 then it returned to the campsite in the Sūg al- 
Maristān (al-'Adudi) where a gibbet had been erected, at Bab Khurasan 
opposite the turba of Gharib al-Khal.!5? There, the vizir was taken down 
from the camel and sewn inside the hide of a bull!6? that had just been 
skinned; its horns were fitted on his head, and two iron butcher's hooks 
were run through the two corners of his jaw. When he was hoisted up 
onto the post, 161 he said: “say to the Ajall: you have done as you wished 
with me: give me a task to do, and you will see how I served you; if you 
kill me, tomorrow the Sultan of Khurasan (= Tughril) will return, but he 
will be the end of the people and the country.”162 They defiled him, but 
gave him drink.163 Now, Basāsīrī had ordered two hooks to be driven in 
under the collar-bone so that he would stay alive for several days to suffer 
in this way, but he would be forced each day to swallow a biscuit as 
nourishment. However, the officials in charge of the execution were 
afraid that Basāsīrī might grant the vizir a pardon, and this is why the 
two hooks were driven into a fatal spot.19* Before he died, Ibn al- 
Muslima said "Glory be to God Who let me live in happiness and die in 


martyrdom." He continued to stir until the hour of the 'asr prayer, when 
he expired.165 


158 On 19 Safar 449, in the Najmi garden, he was hoisted onto a camel, dressed in a red 
robe, with a red cap on his head and, over his forehead, a diadem consisting of some coins 
struck in the name of the Fátimid Caliph, which had been seized from among his posses- 
sions. While he was being paraded around the city, a man seated behind him [on the camel] 
beat him, saying "this is the reward for the ungrateful one who behaved badly towards his 
benefactor." On the gibbet, his head was tied between his legs; when the head was cut off, 
the trunk was thrown to the dogs, who devoured it (Sàbi, ap. Sibt ibn al-Jawzi, f. 22b). 

159 Khatib says “facing turbas." 

160 C£. the skin of a cow (sacrifice: Qur'àn 2:68-71: cf. ‘Ayisha). 

161 “On a high post"; Ibn Ma'mün, his messenger in the service of Tughril, was hung on 
another post. 

162 Only Sābī mentions this. 163 Istagawhu. 

164 [n the heart, Subkī says. This punishment (gunnāra) was restored around 680 by the 

Juwaynis (Fuwati, 410). 
155 Basāsīrī had M Hibatallāh-b-H ibn al-Ma'mün, Oāyim's envoy in the service of 
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The savagery of this personal act of vengeance did not reconcile 
Basāsīrī with the Fatimids’ new vizir, Ibn al-Maghribi,196 who dis- 
avowed him in writing and refused him reinforcements. Consequently, 
at the end of a year, on 6 Qa'da 451/December 14, 1059,16? Basāsīrī was 
defeated and killed by the army of Tughril, who reestablished once and 
for all Caliph Oāyim and the ‘Abbasid khutba in Baghdad. Ibn al- 
Muslima's heirs held the office of Major Domo (ustādh al-dār) in the 
Palace for a century. 


o. The Apologia and the Retraction of Ibn "Agīl (46511072) 


A second attempt to rehabilitate Hallāj was the composition by a famous 
Hanbalite canonist, ‘Ali ibn 'Aqil!8 of an apologia, juz’ fī nusrat al- 
Hallāj, a work kept secret until 461/1067, when it was disclosed. During 
a sickness, Ibn ‘Aqil, who at the time was thirty years old, had entrusted 
to a certain Ma'alà al-Hā'ik some papers to be burned in the event of his 
death. Hā'ik found among them, together with some notes on 
Mu tazilism! “an early work in which Ibn ‘Aqil had interpreted the dis- 
courses (agwāl) and poetical works (ash ‘@r) of Hallaj”: to vindicate him, 
and he decided to turn them over to the head of the Hanbalites, Abū 
Ja‘far ‘Abd al-Khālig-b-"Īsā-b-A ibn Abi Mūsā (d. 470),17° who, as it 
happened, had just had Oādir's anti-Mu'tazilite edict read again from the 
pulpit. After remaining in hiding for five years in the Palace (at Bab al- 
Maratib), Ibn 'Aqil had to resign himself to writing and to signing, by 
order of the head of his rite, an official statement of retraction, in which 
the following paragraph was included: “I believed that Hallaj was a good 
Muslim, an ascetic, and that he performed miracles; I even maintained 
that in a treatise that I wrote. I ask God to forgive me for this; I realize 


Tughril, crucified alongside him, while his ally Quraysh was having Abū Nasr A-b-'Ali, 
the ‘amid al-'Iráq, drowned near Takrit (ms. BN 2145, f. 6a and f. 12b). 

166 Who turned out to be, quite unusually, not a Shi'ite, but a Shāfi'ite Sunnite, and had 
had to complain about Basāsīrī. ; E 

167 Or 14 Hijja 451/January 21, 1060, according to Khatib, who detailed his crucifixion 
post mortem at a gate of the palace (Bāb al-Nūbī): perhaps in reparation for the execution of 
his friend, the vizir (XI, 392). 

168 Sibt Ibn al-Jawzī, f. 117a: born Jumāda II 431; died 12 Jumada I 513/August 21, 1119; 
his house was in the Zafariya quarter. He owed his exceptional culture to the ten-year sup- 
port of a powerful and generous patron, Shaykh Abü Mansür ‘Abd al-Malik-b-M ibn 
Yiisuf (d. 460: Funün, f. 235); his master in Hanbalism was Abū Ya'lā ibn al-Farra’ (ibid., f. 
18b). Cf. also Alüsi, Jala, 99. 

169 Based on Ibn al-Walid, who was also a protégé of Abū Mansür, SIJ, loc. cit., f. 112a. 

170 A Hāshimite, nephew of the Hanbalite qàdi Ibn Abi Mūsā (d. 428: Khatib I, 354; V, 
65, cf. ‘Akari III, 339, 239), and great-grandson of the nagab of the Hāshimites (Khatib II, 
405). 
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that he was executed by decision of the ijmá' of the ‘ulama’ of his time, 
that they were right, and that he was a sinner." He signed it on Wednes- 
day, 10 Muharram 465/1072, and read it in public the next day.!71 

The intolerance toward Ibn 'Aqil on the part of the Hanbalites 
stemmed from the fact that he had undertaken to delve into speculative 
theology and had studied Mu'tazilism with M-b-A ibn al-Walīd (d. 
478).172 But to accuse him of being both a Hallajian and a Mu'tazilite was 
ridiculous. In dogmatics, Ibn 'Aqil leaned strongly toward Ash'arism; he 
had signed, areund 455, the fatwa protesting against its persecution, 173 
and it was he who, in 476, performed the ablutions on the body of his 
friend, Abū Ishāg Shirazi, the Ash'arite rector of the Nizamiya.17* His 
forced retraction represents one episode in the struggle carried on by 
conservative Hanbalites against Ash'arite Shāfi'ites, who got back at 
them five years later when Abū Ishaq Shirazi succeeded in getting Abū 
Jafar ibn Abi Müsà??5 arrested. 

Ibn ‘Aqil, who occupies a unique place in the history of Hanbalism, is 
also the author of a Kitab al-funiin, a huge collection of anecdotes about 
the attitudes and customs of his times, in one hundred volumes. Ibn al- 
Jawzi has preserved for us in his Talbis Iblis and elsewhere only a tiny 
portion in the ten volumes of extracts he had chosen. 176 In these Ibn ‘Aqil 
is shown as being severe about the life style and behavioral excesses of 
Sūfīs, warning his contemporaries especially of the dangers to their 
common rule of life of allowing women and young people into their 
monasteries, affiliations, and recitals. However, he took from them a 


171 [bn Rajab (d. 795), Tabagāt [bib. no. 570-a] (Leipzig ms.), f. 32a (Goldziher’s com- 
mentary, ZDMG, LXII (1908), 18-21). 

172 Cf. Sibt ibn al-Jawzī, loc. cit., ms. P. 1506, f. 190b: pupil of Abū'l-Husayn Basrī. Ibn 
'Agil had in no way adopted the ideas of Ibn al-Walid; he even left us a summary (ms. P. 
1506, f. 1912 = Suyūtī, ms. P. 3068, £. 21a-b = [... ] Yahuda ms.) of his attitude about 
putting liwāt [pederasty ] among the joys allowed in Paradise; with a refutation of it made 
by the Zaydite Abū Yūsuf Oazwīnī (d. 488). It is interesting that the latter had specifically 
written a collection of Akhbar al-Hallāj, some ironic and hostile fragments of which have 
come down to us, a work opposing the apologia of Ibn ‘Aqil. 

175 Subki IV, 260. 


174 Subki III, 96; prior to his burial in Vizir al-Muslima's family home. 

175 Subki III, 99, 

176 Mustapha Jawād, in the course of his studies of the period of Caliph al-Nāsir li-Din 
Allāh, rediscovered a volume of Kitāb al-funūn (= ms. P. 787), and it is to him that we owe 
many of the references included here. A complete copy of it (waqf from 528: 'Akari IV, 85) 
was kept in a ribát called the Ma'müniya, founded by Zumurrud Khātūn, the mother of 
Nāsir (Sibt Ibn al-Jawzī, ms. P. 1506, £. 1172), who had acquired Ibn 'Aqil's library, pur- 
chased and "wagfed" by the Hanbalite jurisconsult 'AA-b-Mubarak ibn Inàl 'Ukbari (d. 
528) and by the historian A-b-Salih ibn Shafi‘ (d. 465): its wakīl was Abū'l-Sa'ādāt Diya’ D 
ibn al-Naqid. Ibn al-Jawzī had seen only 157 of its 200 volumes (Manāgib Ibn Hanbal , 527). 
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method of prayer, in which he claimed to be the disciple of three of their 
masters: Abū Bakr Dīnawārī'7” and Abü'l-Husayn Qazwini (d. 442) in 
zuhd, and Ibn al-‘Allaf in wa'z (for the sermons that he himself preached 
until the incident in 461/1067). Since the latter two were trained by Ibn 
Sam ‘tin, we base the isnād of ‘Aqil’s “‘Hallajism” there.*78 

He retracted it, but only in a forced manner, and did not destroy his 
nusra179 intisār, since a hundred years later it was refuted by Abti’l-Baqa’ 
Azaji (d. 591: Radd ‘ala Abi’l-Wafa’ ibn ‘Aqil), and later adapted by Ibn 
al-Ghazzil.18° It appears to be lost, although we should not exclude the 
possibility of its being identical with the strange recension of the Akhbar 
al-Hallāj that includes the ta’rikh ms. 1291 of the Taymūr collection, *** in 
which excerpts from Ibn Bākūyā (Bidaya), deliberately changed, are in- 
serted182 to vindicate Hallaj. Ibn ‘Aqil undoubtedly relied on this collec- 
tion of prose and verse (agwāl, ash'ar = ash ‘ar, munājāt), which we attrib- 
ute to Faris!83 and which forms the nucleus of the Akhbar al-Hallaj. And 
this gives special weight to the following indication from Hujwiri con- 
cerning a Sufi “very fond of Hallāj” who died before 469.184 “In Iraq I 
saw Abū Ja'far (Ibn al-Misbāh) Saydalānī and four thousand others call- 
ing themselves Hallajiya, who were all excommunicating Faris" for his 
hulūlī interpretation of Hallāj's teaching. The collection of Faris, a 
Hanafite (and thus hated by the Shafi‘ites), assembled a century earlier in 
Khurasan, and possibly denounced in Baghdad by some Shafi‘ite?°* ref- 
ugee, had just had attention drawn to it, and by whom other than Ibn 
‘Aqil? 


177 Sibt ibn al-Jawzī, ms. [P.] 1506, f. 295a; Sam'ānī, f. 238a; Funün 6, f. 247b. 

178 Cf, isnād, ap. Ibn al-Jawzi, Talbīs, 273. s dus 

179 Whose exact title, in the opinion of Mustapha M Jawād, should be Risālat al-intisār: 
the risāla transmitted to the learned Hanbalite from Damascus, *À yisha-bt-M-b- Abd al- 
Hādī Magdisīya (723, d. 816), by A Nasr M ibn al-Sharāzī (d. 682), rawi of 'Ali-b- AR ibn 
al-Jawzi (d. 630), rawi of A Fath M-b-Yahyā ibn Marāhib-b-Isrā'īl Baradānī, born in 499, 
died in 583 (Rūdanī, Silat [bib. no. 834-3], ms. P. 4470, f. 76a). 

180 Dhahabī, Ta'rikh, s.a. 591. For Ibn al-Ghazzāl, cf. this edition, 2, 478. 

181 In Cairo. Analyzed ap. our 1936 edition, pp. 9-10. 

182 The following is a list of parallelisms (between AT — Akhbar, T. ms., and IB — 
Bidāya): AT 21 abridges IB 9, Part 2: AT 19 turns the conclusion of IB II around in favor of 
Hallaj; AT 68 reproduces IB 12; AT 69 abridges IB 15; AT 18 (seventh indented line) relates 
to IB 7; lastly, AT 71-72, concerning Ibn Surayj, and AT 61, where Junayd is refuted, have 
a distinct apologetic tone; and the long commentary in paragraph 19 concerning the verses 
found in Diwan, p. 103 (at the bottom of the page), published App. 4 in the 1936 edition, is 
connected with a text of Ibn Abi'l-Khayr (d. 440) given in the tafsir of Fakhr Rāzī (I, 53) via 
Salmān Ansārī. All of that seems rather to belong to the period of Ibn ‘Aqil. 

183 This edition, 2, 198. 184 Kashf. i 

185 They left Nishapur in 427, Rayy in 429; and the persecution of the Ash'arites (which 


overtook them) began in 446. 
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The Hallajian revival brought about among the Shāfi'ites and Ash'ar- 
ites of Baghdad because of the position taken by Vizir Ibn al-Muslima 
and the apologia of Ibn 'Aqil196 explains the scruple behind Ghazili’s feel- 
ing that it was necessary to devise a formula of reconciliation for readmit- 
ting Hallāj into the Islamic Community. 


p. The Hallajian Revival in Baghdad Following the Death of 
Ibn al-Muslima. The Saljūg Influence. The Ash'arite 
Offensive of the Khurasanians, 
and the Hostile Reaction of the Hanbalites 


Ibn al-Muslima, a Shāfi'ite, had had the constant support of the Hanbal- 
ites against the Shi'ite threat, politically speaking; but in theology, his 
advisors and friends increasingly advocated the teaching of Ash'arism to 
use against the infiltrations of Isma'ili propaganda. Despite the prejudices 
of his rite against scholasticism, a Hanbalite like Ibn ‘Aqil realized the 
need for a metaphysics to defend Sunnite Islam. The coordination of the 
Sufi pious foundations, instituted by Ibn al-Muslima under a single head, 
the shaykh al-shuyükh, and intended, in his mind, to give the masses of 
Sunnite faithful a mystical ideal capable of countering the Shi'ite devo- 
tion to the Imams, had been suggested to him by his Hallājism; and it 
was going to be used to finance (through its wagfs) and to vitalize 
(through a Hallajian mysticism) the first orthodox university of Islam, 
the Nizāmīya. 

Thanks to Ibn al-Muslima, the memory of Hallāj came to inspire a 
movement of spiritual renewal in Baghdad. The movement, curiously 
enough, was the work almost exclusively of foreigners, of Khura- 
sanians.187 Certainly the old Hanbalite milieu of Baghdad was not with- 
out its secret admirers of Hallāj, but periodically it rose up in rebellion 
against these foreign Ash'arite supporters of theological innovations and 
against disreputable admirers of Hallāj. 

The revival took two officially authorized forms: the founding of Süfi 
monasteries, and the organizing of sermons by preachers; most of the 
priors of monasteries and sermon writers happened to be in Khurasan. 

Ibn al-Muslima (together with his friend Abü Nasr) had founded the 
ribāt shaykh al-shuyūkh; its second prior, Abū Sa'd (441, d. 479), suc- 
ceeded in 459, under the prompting of the Saljūg vizir, Nizām al-Mulk, 


186 [See George Makdisi, Ibn ‘Aqil et la résurgence de l'Islam traditionaliste au XI* siécle, 
Damascus, 1963, for a thorough study of this important figure.—H.M.] 

187 Official representation of the Saljüqs, who named the rector of the Nizàmiya (cf. San- 
jar in 517, then Bāgarhī, then As'ad Meghani: Subki IV, 268). 
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in founding the Nizāmīya, whose first rector was the friend of Ibn al- 
Muslima, Abū Ishaq Shirazi,!99 whose body at his death would be 
washed by Ibn ‘Aqil.189 

Abū'l-Ghanā'im ibn Mahlaban,19° a nobleman from Jazira and nā'ib 
for the citadel of Takrit for the 'Uqaylids since 448 (he defended it mag- 
nificently at the time of the catastrophe of 450), devoted himself in a 
chivalric way to the protection of the wife and children of his friend Ibn 
al-Muslima, and succeeded in saving along with them in Mayafarigin (in 
the care of the Kurd amir A-b-Marwān (401, d. 453] close to the learned 
Shāfi'ite M-b-Kāzarūnī [d. 455], a friend of Abū Ishaq Shirazi), the 
widow of the heir to the Caliphate, the Armenian Urjuwān Ourrat al- 
‘Ayn and her child, the future Caliph Muqtadi, the gaharmāna Wisāl and 
Abū Mansür-b-Y üsuf, the friend of Qayim under whose protection Ibn 
‘Aqil wrote his apologia of Hallāj. He brought them back to Baghdad in 
452, and founded there the Ibn Mahlabān (or Bistāmī) ribāt, whose priors 
would be AH Bistāmī (d. 493), followed by the grandson Tāhir-b-Sa'īd 
(d. 542), of Ibn Abi']-Khayr, the great pro-Hallaj mystic.1?! The very 
devout Urjuwān (d. 512)192 in his turn, founded his own ribāt (= jadid), 
which I believe was identical with the Ikhlātīya ribat (= of the Arme- 
nian)'93 or the turba of Saljūga Khātūn (eponym Nasir 583, d. 584: for his 
paranymph was the prior of the Ribat Urjuwānī, 194 the future monastery 
of the Bektashis). It must also have been she who founded the first con- 
vent for women in Islam in Baghdad, with the prioress being Fatima (d. 
521), the daughter of Ibn Fadlawayh, from Rayy,?95 an admirer of Ibn 
Sam'ün; it must have been the famous Dar al-Falak, which was surely 
patronized also by the Saljüq princesses. #6 In this period, in fact, women 
played an important role in the dynastic story and in the pious founda- 
tions (because of their dowries); indeed around Qayim there were his 


188 Subki III, 96. 

189 The B. al-Muslima family founded a ribāt (Ibn Ra’ys al-Ru'asá', in the Palace) (Ibn 
al-Najjàr, ms. P. 2131, f. 86a; Bundārī, ms. P. 6152, f. 71b—Dubaythi, ms. P. 5922, f. 6a, 
7a; Ibn al-Dà'i, 56), and undertook to found the Zawzani ribāt where it had a turba (after its 
turba at Bab Abraz). . 

190 Athīr IX, 417, 432; X, 205, 289-290. The account (truncated in the Tornberg edition) 
by Ibn al-Athir of the rebellion led by Abū'l-Ghanā'im ibn Fusānjus (d. 449) in Wasit forced 
Zambaur (s.v.) to combine both ''Abū'l-Ghanā'ims.” 

191 Athir X, 205; ‘Akari, s.a.; tara 'iq. " 1 

192 [t was in his turba in the Qasr ‘Isa that Caliphs Muqtadi' and Mustadi were interred 
(Harawī, ms. P. 5975, f. 67a). 

193 [bn al-Sā'ī, 189 n. = Yāgūt, Udaba’, VI, 231. His alms to Süfis (ms. P. 1570, f. 24b). 

194 Mis. P. 2064, f. 153a. 

195 Rāwīya of A-] M-b-al-Muslima, and of Khatib, d. 465. 

196 Sibt ibn al-Jawzi, 78. 
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mother, Qatr al-Nadā (362, d. 452); his sister, Fátima (d. 448); his daugh- 
ter, Sayyida Khātūn (d. 496);197 the widow of Tughril; his own Saljūg 
widow, Khadīja Arslān Khātūn-bt-Chaghrī Dāwūd (who withdrew in 
474 to the court of Isfahan).1?9 Then in the Saljüq court itself, whose am- 
bitious princesses, coming from Isfahan, had close ties with Baghdad, 
there were the old Khātūn, Tughril’s first wife; Shah Khātūn-bt- 
Oadrkhān I, wife of Alp Arslàn (widow of the Ghaznavid Mas'üd, d. 
433,19? and the three wives of Malikshāh (447, sultan in 465, d. 485). 
The first of these three wives was Zubayda Khātūn-bt-Yāgūtī-b-Chaghrī 
Dāwūd, mother of Ahmad, of Bargiyārug (487, d. 498), and of three 
daughters, one of whom was married to the Ghaznavid Ibrahim (d. 
492),299 the other to the Ilekkhan Ahmad II (d. 488), the third, 
Mahemulk: in 474 her mother came to Baghdad to marry her off to 
Caliph Muqtadi (d. 482; repudiated in 480).29* The second wife of Malik- 
shah, Khātūn Jalālīya-bt- 15320? (d. 487), the mother of Mahmüd (485, d. 
487), tried to gain the upper hand in Baghdad, and seized control of Ta- 
krit. The third, Tarkan Khātūn Safariya, the mother of Sanjar??? (reigned 
491-552) and of Muhammad (498-511), the grandmother of Mas'üd?204 
(527-547), was married in 471, died in 515; she was a benefactress of the 
Holy Places, and also managed to get Caliph Mustazhir (d. 512), who 
had married her daughter 'Ismat Khātūn (in 502), to build a ribāt for the 
Safi 'Ali-b-Hy Ghaznawi (d. 551). Ahmad Ghazali was the one who de- 
livered her funeral oration,?95 and she must have patronized him, en- 
abling him to reside both in the palace of her grandson, Mahmūd II 
(511-525), and in the Behrüz ribāt, where he read portions of the Tawasin 
from the pulpit. 

It should be noted that three of these Saljüq sultanas were daughters of 
Ilekkhans; that the Uyghur dynasty was fervent in its Sunnism and very 
partial to writers of mystical sermons; that Hallàj at that time (as the 
dīwāns of Ahmad Yasawi and ‘Attar prove) was the main subject of 
mystical sermons in Transoxiana; and that it was immediately after 
Hallāj's mission to their lands, two centuries earlier, that the first 
Ilekkhan had converted to Islam. One can therefore say that Tārkān Khā- 
tūn encouraged the diffusion of Hallājian sermons in Baghdad. 


197 Ibid., 6. 198 Athir, s.v. 

199 lekkhanid, d. 412; her daughter was therefore older than Alp Arslan, born in 420, 
who must have married her for her superior breeding (Rawandi, s.v.). 

200 Rawandi, Rahat, s.v. 201 Athir, s.v. 202 Athir X, 419. 

203 Sanjar married the Ilekkhanid Tarkan Khātūn-bt-M Arslin (Rawandi, s.v.). 

204 Mas'üd married ‘Arab Khātūn (Rawandi, s.v.) Tagr., ms. P. 1780, f. 27a. 

205 Sibt ibn al-Jawzi (1907 ed.), 61. 
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The movement of pro-Hallāj and Ash'arite mystical Khurasanian 
preachers formed in opposition to the Ismā ‘lis started in Baghdad in 447 
with Vizir ibn al-Muslima and AQ Qushayri, who had fled Saljüq perse- 
cution (Tughril's Hanafism made him anti-Ash'arite) and published his 
famous risāla, which affirms Hallāj's orthodoxy in the introduction to a 
synthesis of Süfism and Ash'arism. 

In 469 the latter's son, Abü Nasr 'A Rahim Qushayri (d. 514), carried 
on the same work, while residing in the ribāt shaykh al-shuytikh and teach- 
ing at the Nizāmīya; it met strong resistance from the Hanbalites, includ- 
ing a riot, for which Nizām al-Mulk held the ‘Abbasid vizir, Ibn Juhayr, 
responsible (in 471).206 

Next are three sermonizers, Shaydhala’ Jīlī (d. 494),207 'Abbadi Ar- 
dashir298 (485, d. 496) and ‘Isi-b-‘UA Ghaznawi? (former kātib of the 
vizir in Ghazna), driven out (493, d. 497). The first preached on Hallaj at 
Bab Azaj, as an Ash'arite and as an assistant of the grand qadi the sec- 
ond, a friend of AH Ghazālī; and the third resided in the ribat shaykh al- 
shuyūkh. Riots in 493. 

Then came the following: Ahmad Ghazālī (d. 520), whose Hallajism 
will be examined shortly, his friends and disciples: Abü'l-Fath Harbī??? 
(d. 514), Abü'l-Fath M-b-Fadl Isfarā'inī (474, d. 538;21! preached from 
515 to 521, 530 to 537; expelled in the years between), Muzaffar-b- 
Ardashīr ibn al-'Abbadi?'? (491, d. 547: official envoy of Sanjar), Shibāb 
M-b-Mahmūd Sanabadhī Tüsi?!? (522, d. 597; preached from 547 to 
574). The Ash'arite sermonizer movement declined after 540 with the 
decline of the Saljüqs, and due to a growing reaction from the Hanbalite 
conservative party, buttressed by two preachers in the foreground: "Abd 
al-Oādir Bushtiri?14 Kīlānī (d. 561; after 520), and Ibn al-Jawzi (510, d. 
597; after 545). Kīlānī, who personally was pro-Hallāj (in the earlier 
manner of Harawī), made only brief references to Hallāj in his genuine 
homilies; and these long poetic parables glorifying his martyrdom, and 
published later, could only have been sketched out in a select gathering 
before being orchestrated by a stylist?!5 like Ibn al-Ghazzal or Ibn al- 
Mansüri. As for Ibn al-Jawzi, Kilàni's rival and enemy, he did not con- 
ceal his hatred of Hallāj, but he was alone in this. Indeed, he himself ac- 


206 Cf. Subki IV, 251. In 476, the preacher AD Bakrī, mugri”, also a representative. 

207 Cf. his Lawāmi", studied by S. Pines. 

208 Sibt ibn al-Jawzī, 4. 

209 Thid., 6, 9. 210 Ibid., 4. 211 Thid., 58. 
212 Ibid., 77. 213 Ibid., 307; Dubaythi, ms. P. 5921, f. 137a. 
214 [See 2, 356 in this edition.] 

215 Abū Shama, Dhayl, ms. P. 5852, f. 20b-26a. 
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knowledged that the majority of sermonizers were pro-Hallaj.?16 Sixty 
years after his death, at the time of the Mongol sacking of Baghdad, 
Ash'arite scholasticism had conquered the Sunnite world thanks to the 
professors of the Nizāmīya;?17 the institution of shaykh al-shuyūkh had 
been duplicated in Syria, Egypt, and Khurasan, where ribāts for men and 
for women had multiplied, in which the Hallajian mystical experience 
increasingly became the object of study and discussion; moving beyond, 
penetrating far into India and Turkestan, bordering on the Saljüq empire, 
it continued its emphasis on apologetics and its inter-religious efficiency 
in infidel lands. 


g. Ahmad Ghazālī 


We are able to evaluate the teaching of Ahmad Ghazālī?! thanks to ex- 
cerpts of sermons?1? he delivered in Baghdad in the ribāt that the shihna 
Behrüz had been ordered by the Saljüq sultan to build for him. He exhib- 
ited in these an unusual literary boldness in preaching a universalistic 
monotheism that ran the risk of divulging the secret mystical teaching 
that at times tempted his brother; the same teaching, before him, of their 
joint masters Abū Bakr Nassāj, Fārmadhī, Jurjānī: thus going back, in 
Khurasan, to Abū Sa‘id.?2° And it is this teaching that Ahmad Ghazālī's 
favorite disciple, ‘Ayn al-Oudāt Hamadhini, will finally make known. 
According to this teaching, God moves all creatures to love Him, the 
chosen as well as the damned, each in his own way; confessional de- 
nominations are empty appearances; beyond faith and infidelity, there is 
ikhlas, the saints’ purity of intention towards the Beloved.??! Ahmad 
judges the prophets in a sarcastic, off-handed way as follows: Abraham, 
according to him, was sick with the jaundice of love, imagining he saw 
God successively in the light of a star (= the damned, as “AQ 
Hamadhàni?2? was to specify), of the moon (= Iblis, 'AQH), and of the 
sun (= Muhammad, 'AQH),223 because the lover believes he sees the Be- 


216 Talbis, 183. 


217 At the end of the sixth century, Mosul was won over by Ash'arism over the opposi- 
tion of the Hanbalites (and the ‘Adawiya, the future Yezidis) (Safadi, ms. P. 2064, f. 1602). 

218 Corresponded with Sanjàr (SIJ [Sibt ibn al-Jawzi], 73). 

219 Collected by Sā'id-b-Fāris Labbānī (Majālis Baghdádrya, Subki IV, 54). 

220 Also to Qushayri; and even to Husrī, saying "min al-shaytan al-rajim” without isti'adha 
(Sha'rāwī, Lawāg 1, 123). 

221 *AQ Hamadhānī, Maktūbāt, f. 545a = Kanz, f. 12a = Tamhīdāt, ms. [P., Persian sup- 
plement] 1356, f. 39a. This theory has the advantage of avoiding any hint of divine hulül in 
the saints. 

222 [bn Hamdūn, Tadhk., ms. P. 3324, f. 54b; ‘AQ Hamadhānī, Kanz, f. 33b-34a. 

223 [n the pseudo Kilani (Fusūl), star = nafs, moon = qalb, sun is sirr. 
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loved everywhere. Jesus was unable to practice complete abandon; he 
had a sewing needle in his pocket.224 Even Muhammad himself is not 
shielded from the criticism of Ash'arite sermonizers formed by Ahmad 
Ghazālī. A Fath Isfarā'inī has [the Prophet] say: “I am a blind man 
among the blind, a lost man (cf. Qur'an 93:7) among the lost." A Fath 
Harbi has him reproached by Gabriel with a repudiation on grounds of 
sickness.225 Ahmad Ghazali himself shows Muhammad out of jealousy 
refusing to accept keys from God which God does not need.??6 Iblis, on 
the other hand, has Ahmad's complete sympathy: it was through love 
that he was damned, the love of hearing God speak the final yā of his 
damnation (la'nati), just as Muhammad loved His delivering the kaf 
(‘alayk) of his election.227 Ahmad Ghazālī pities [Iblis], for the martyr- 
dom of love in which he is imprisoned out of a subtle jealousy; a martyr- 
dom that will last only for awhile, for Iblis is holy. And this is the point 
where Ahmad Ghazālī lights upon the Tawasin of Hallāj, using what 
Iblis says in it to Moses??8 to illustrate his teaching from the pulpit, but 
without daring to cite his source, which 'AQ Hamadhānī would later be 
the first to cite by name.?29 

If we compare this closely with the original dialogue between Iblis and 
Moses found in the Tatvāsīn, that is, Ahmad Ghazili’s highly colored 
version, embellished with personal reflection: "he who does not learn 
tawhid in the school of Iblis is only a zindīg,” and “when Iblis was 
damned, nothing was taken away from him in terms of his service, his 
love, or his memento of God," we see that Ahmad opted for the 
“satanic” interpretation of the Tatvāsīn, setting up as his model the ex- 
treme insolence of Iblis's loving despair. His master Jurjānī, who had 
called himself a *'disciple (murid) of Iblis,” called Iblis "the Master of mas- 
ters, the Prince of the forsaken (Khája-i khājagān, server-i mahjnran). "23? 
The interpolation in Tawasin, chapter VI, 20-25, of the famous parable in 
which Hallāj is supposed to combine his “I (am the Truth)" with two 
blasphemies, the “I (am worth more than Adam)” of Iblis and the “I (am 


224 Recueil, p. 97. 

225 Sibt ibn al-Jawzi (1907 ed.), 58, 77. 

226 Recueil, p. 97. 

227 "Tshgīya, ms. P., Persian suppl. 1851, f. 144a; Sawānih, f. 35a. 
tūbāt, f. 282b; Kanz, f. 34b; Tamhīdāt, ms. P. Persian suppl. 1356, f. 42a, 71b; Qur 
hadith. 

228 Tawasin VI, 13-17 = Ahmad Ghazālī, ap. Ibn al-Jawzi, Qussás, f. 117a, ap. Ibn 
Abi'l-Hadid, Sharh al-nahj, ap. Sha'rāwī, Lawāgih (1343 ed.), 57 (Recueil, p. 96). 

229 Maktūbāt, f. 126b. 

230 Recueil, p. 102; ‘AQ Hamadhānī, Maktūbāt, f. 42b, 53b. 


‘AQ Hamadhānī, Mak- 
'ān 38:78; 
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your supreme Lord)" of Fir'awn, must therefore date prior to Jurjānī.231 

In his Intuitions of Lovers?3? published in Persian by ‘AQ Hamadhānī, 
Ahmad recalls two well-known??? Süfi anecdotes to present Hallāj: first, 
as the thief who suffers without flinching a flagellation consisting of a 
thousand blows, and afterwards says ''my Beloved was with me; the 
power of His contemplation enabled me to endure”; and secondly, as the 
bandit (‘ayyar)?34 who, while his hands and feet were being cut off, 
smiled: “what are you [smiling at]?” “Don’t be astonished at my joy: my 
Beloved is with me, my Father?35 looks down at me with grace; the 


power of His contemplation overcomes me; the violence of His appear- 
ance distracts me from myself: 


He, He is going to kill me, —and I, I am enraptured in Him; 
In the thrust of His sword, —there is such beauty.'236 


Two other Baghdad mystics whose Hallājism was more penetrating 
objected to this aesthetics of despair, this paradoxical eulogy of a sadistic 
victimal devotion. Yüsuf Hamadhānī, in 505/1111, singling out one of 
Ahmad Ghazālī's sermons, discussed his “satanic” inspiration; and his 
disciple ‘Abd al-Oādir Kilàni, battling on this terrain later against the dis- 
ciples of Ahmad Ghazālī, was to repudiate, in two celebrated parables, 
any effort to assimilate the tender and self-renunciatory "I" of Hallāj 
with the aggressive and jealous “I” that caused Iblis to be damned.237 


r. ‘Ayn al-Qudat Hamadhānī 


"Abdallāh-b-M Miyānajī of Hamadhan, a pupil of M-b-Hammüya Ju- 
wayni, became the favorite disciple, the “spiritual son," of Ahmad 
Ghazālī immediately following his sojourn in Hamadhan. A Sháfi'ite 
qadi, trained also in mathematics and in Avicennian philosophy, ‘Ayn 
al-Qudat was hanged in his thirty-third year in Hamadhan: on 23 Jumada 
II 525/May 23, 1131, by order of Sultan Mahmüd, along with several 


231 It dates back possibly to AB Wāsitī (the theory about the "fermentation" of the divine 
“I,” ap. Bagli, Tafsir I, 245; P., p. 936), although it already includes futuwwa. 

232 Sawānih, ap. Recueil, p. 95 = French tr., ap. Commerce VI (1925), 161-163. 

733 AH Ghazālī, Kimiyā, ap. Ritter, Elixir, p. 171, and Philologika VII, 94-95. 

234 Hallāj here is the patron saint of the futuwwa of the 'ayyārīn; he repeats the words of 
Khālid, an 'ayyar who was admired by Ibn Hanbal (Talbīs, 421; cf. also Kattānī, Qush., 91). 

235 ‘AQ Hamadhānī alluded to that. 

236 A.G. repeats these verses, f. 79b (cf. 68b), as having been uttered by Hallāj at the 
moment when the Beloved had the leather execution mat spread out, and when the lover, 
on the verge of being put to death, felt himself in an ecstasy of love. The reference to 
Qur'àn 20:72 is found ap. Ikhwan IV, 146, and ap. Ibn al-Farid. 

237 ‘Attar (ap. Tadhk.), R Baqli (Sharh al-tawasin), J Rami, Semnānī will maintain this 
Opposition, against assimilation, advocated by the school of Ibn ‘Arabi. 
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high officials with whom he had close ties, notably the atabeg Shirgir of 
Abhar.238 He had been imprisoned in Baghdad for several months 
(which is where he wrote in Arabic the Shakwa, the moving epistle in 
which he tried to explain some of the mystical ideas that had incrimi- 
nated him).239 

The ‘Ayn al-Oudāt case is an important one. Less of an aesthetician, 
more fervent and more sincere than Ahmad Ghazālī, he published?4? and 
wrote a commentary in Persian on the works of his master. In an authen- 
tic collection of his letters, maktūbāt,?%1 he uses select quotations to stress 
certain basic themes; such themes and quotations appear in the post- 
humous collections, Kanz al-haqá'iq, Zubdat al-haqa'iq, Tamhidat, which 
his disciples compiled.?42 Quotations from the Qur'an, hadiths, maxims, 
especially those of mystics from Ma'rüf, Sahl, Junayd, and Bayezid 
down to Khurragānī, Oassāb, and Harawī; Shibli is quoted often and, 
more than any other, Husayn-i Mansūr (= Hallāj), the “prince of Lov- 
ers," seven of whose maxims had not been quoted previously by anyone; 
he was the first to quote from the Tawāsin, giving the famous verse 
"bayni wa baynaka. . . ." The Persian work of ‘Ayn al-Oudāt presents a 
series of classical love themes: Yüsuf, Layla, Ayāz; in it he dares to quote 
skeptical verses by Ma'arrī, he discusses in Aristotelian terms the prob- 
lem of transcendent unity, as distinct from numerical unity,?*? and ac- 
cepts as genuine one of the “letters” exchanged between Abū Sa'id and 
the philosopher Ibn Sina.?44 

In the works of 'AQ Hamadhānī, the quietistic theory of pure love, 
fusing the example of Hallaj with that of Iblis, becomes less ticklish; i£ 
Iblis refused, it was in order to comply with a secret command from 
God.2*5 This is how he changes the well-known dream of Shiblī making 
his istikhārd after the execution of Hallāj: “on the day when this prince of 
lovers was crucified, Shibli in a dream asked God: "Why do You put 
Your lovers to death?” 'So that they will receive the diya (= blood 


238 ‘Imad Isfahini, Nusra, ms. P. 2145, ff. 165-176. He was protected by the treasurer 
"Azīz-b-Rajā, hated by Vizir Qiwam Darguzini (whom the Supreme Sultan, Sanjar, a 
friend of Ahmad Ghazālī, would have executed in Sapurkhwast in 527). 

239 Critical edition by M-b-'Abd al-Jalil, ap. JAP, 1930, pp. 1 ff, 193 ff. 

230 Sawānih (= lawā'ih). 

241 Ms. P., Persian a. f. 35: two letters, ff. 359a, 361a, are from A Ghazālī. 

242 The Kanz, known in a Turkish translation, was, according to a dream cited at the 
end, supposed to have been redacted by Abū ‘Ali Amuli in 531 (f. 41a; f. 35a, another disci- 
ple, Shaykh Siyāwūsh, learned details of his death through an appearance of the Prophet). 
The Tamhidat (app. also Zubda) are filled with interpolations. 


243 He is, on this point, more firm than Ibn Sina. 
244 Recueil, p. 189. 245 Maktūbāt, f. 283a. 


168 LOCALIZATIONS OF TRADITION 


money) from Me.” 'Lord, what is Your blood money? 'My meeting and 
my beauty, that is my lovers’ ransom.’ "246 

"AQ Hamadhānī, like Ghazālī, accepts the bodily death of Jesus on the 
cross in terms of ecstasy: the Our'ānic raf‘, according to him, is rapture of 
the soul, not bodily ascension (Tamhidat, ms. P. s. p. 1356, f. 78b; cf. the 
Hallajian mi'rāj according to ‘Attar, who must have been influenced by 
“AQ Hamadhānī).247 

A recent Shi'ite critic,248 commenting on ‘AQ Hamadhānī, has said 
that he was ‘isawi-i-mashrab, manstiri-i-maslak. If his interest in Jesus is 
characterized particularly by his theory about the death on the cross and 
the charisms that he also was supposed to have had, his admiration for 
Mansür Hallāj is not demonstrated only by his original quotations; it 
seems to have gone as far as the desire to imitate his martyrdom. The text 
that Husayn Bāygara attributes to him on this subject must be authen- 
tic,?^? and Sari ‘Abdallah Celebi indeed felt the spiritual kinship between 
“Ayn al-Oudāt and Hallāj.250 

The thought of ‘Ayn al-Oudāt, awakened in mysticism by the power- 
ful romanticism of Ahmad Ghazālī, led to a stronger spirituality than that 
of the two Ghazālī brothers. He believed above all in the things of the 
spirit, and may very well have given his life for them, like the two Hallāj- 
ians whom ‘Attar cites in the same era in Balkh, and like Suhrawardi 
Maqtal a little later in Aleppo. In any event, it was out of a desire to im- 
itate him that Mas 'üdi Bak was to get himself killed in Delhi in 800/1397. 

‘Ayn al-Oudāt describes Hallaj as a kind of knight-errant of divine 
love, an insurgent of sanctity, a rebel against legal formalism, a herald of 


246 Tamhidat, ms. P. Pers. Suppl. 1356, f. 74b: this text, linked to a saying of Ahmad 
Ghazili (Subki IV, 54), became a hadith. The origin of it seems to be the response made by 
the Sūfi Jallā concerning the death of pilgrims who set out deliberately without provisions 
across the Arabian desert: "al-diya ‘ala’l-qatil” (Talbīs, 320; cf. ‘Attar, Pavet tr. of Tadhk., 
92). A response that 'AQ H incorporated boldly into the framework of the dream. 

? On the problem of the real crucifixion of Jesus in the opinion of certain Muslims, cf. 
Recueil, pp. 193, 257; and our references ap. Revue des études islamiques, 1932, pp. 533-536. 
This is the opinion of the Qarmathians Abū Hātim Rāzī (Alam al-nubuwwa, verse 322), 
Ikhwān al-Safa’ (Rasā'il, 1st ed., IV, 86, 115-117), Mu'ayyad Shirazi (d. 470: ap. 520 m. 
majlis); of Abū Hamid Ghazili (Mustazhiri, 30, line 13), of his brother, of ‘AQ Hamadhani, 
of one of the authors of the Hallajian hikāya (Recueil, p. 62, cf. Mustazhiri cited supra), of 
Fakhr Rāzī (Tafsir, ms. P. 613, f. 5592); of the Turkish mystics Badr Simā'una Oghlu 
(Wāridāt, Cairo ms. II, 43, cf. ‘Ali Dede, Khaw [?], 248), Muhammad Nūr the Bayrāmī 
(born 1228 Mahallat Kubra, d. 1305 Strumitza; cf. Abd al-Baki, Melamiler [1931], 225; the 

Jasad ‘unsuri of Jesus did die in the crucifixion); Shaykh Ahmad Lahsā'i, the master of the 
Bāb, also believed in the death of the jasad ‘unsuri. 

248 Ma'sūm ‘Ali Shah, Tarā'ig. 

249 Majālis al-"ushshāg, ms. P. Pers. Suppl., 776, f. 86. 

250 Thamarāt. 
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love's paradise. As a precursor, in this view, of the Indian Calenders, the 
Shattārīya and the Shāhmadārīya, ‘Ayn al-Qudat emphasized, more than 
‘Attar did, this aspect of Hallāj's character. 

"Ayn al-Oudāt extends the self-denial that one must practice in mysti- 
cism, with respect to all choices and specific observances, to confessional 
differences; and he connects an Arabic verse ("In Oādisīya there are 
people who know what dishonors him, —and who, moreover, are 
neither Muslims, Mazdaeans, Jews, nor Christians") with the audacious 
response made by Hallāj (to the question ‘and what madhhab do you be- 
long to?”’): “I am in the madhhab of my Lord."251 

Hallāj had said, in Arabic: "between me and You there lingers an ‘it is 
P which torments me, —ah, remove my ‘it is I’ from between us with 
Your it is I” " ‘AQ Hamadhānī, also in verse, though Persian, com- 
ments as follows:252 


Raise the cup of wine, and ravish my soul 

Inebriate me in both these worlds, ravish me. 

As long as I am sober, "it is I” exists which either wins or loses. 
Out of this concern of mine, profit or loss, ravish me. 


Ibn Abi'l-Hadid (d. 643), a Zaydite, quotes the following apocryphal 
lines of Hallāj, which are Shi‘ite-inspired: 


Of course, I conceal the jewels of my knowledge, —lest the ignorant, behold- 
ing it, should be tempted. —AH (= 'Ali) did the same before me, —and he 
transmitted it to Husayn and Hasan. —And the devout should approve my 
execution, —they who admire what they consider worse.?53 


t. Shaydhala’?54 and His “Lawami” 


This is a collection of maxims dealing with mystical "states" (ahwal), 
written down in the manner of Qushayri; an Ash'arite like him, this 
wā'iz appeals more often to sentiment and puts more emphasis on love, 
using mainly the maxims of Hallāj, which he comments on one after 


251 Maktūbāt, f. 345a (= Kanz, f. 12a): ""bi'l-Qadisiyati fi'atun, mā an yarawna'l-āra Gran lā 
muslimūna wa là majūsa, wa là yahuda, wa là nasdra.”” Only the Kanz gives Hallaj's response 
(Tamhīdāt, 1.O. ms. 445, £. 6b). 'AQ Hamadhānī was also the first to give Hallāj's verse 
“kafartu bi din Allah...’ (Tamhidat, ms. P. Pers. Suppl. 1356, f. 68a). 

252 Tamhīdāt, ms. P. Pers. Suppl. 1356, f. 80a. It should be noted that 'AQ H overem- 
phasized this trait and limited the perspective: Hallaj does not ask to be chloroformed dur- 
ing the transforming union operation. 'AQ H seems to believe that it is not compatible 
with mental lucidity (sahw). , 

253 The last two verses are now attributed to ‘Ali ('Ayyashi [?] I, 421); cf. Sharh Nahj [?] 
II, 73. , 

254 A pupil of Sābūnī, Ibn Ghaylān, Ibrihim-b-'Umar Barmaki, and AT Tabarī (Subkī 
III, 287). 
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another, juxtaposing them with lines of verse. Several of the groupings 
are assigned to Shibli, but are also found in the Hikāyat Ibn Khafif, repre- 
senting the early part of the latter, thus a Hallajian tradition transmitted 
privately in the Zawzani ribāt and which Shaydhalā” was one of the first 
who dared disseminate. 

His rāwīs were AH M-b-Mubārak ibn al-Khall (d. 552), A-b-Tarīg 
Karki Lubnānī (529, d. 592), and Abū “Ali-b-Sukkara; his rāwiya, Shuhda 
Dīnawarīya (d. 554), for the Hikāya. 


u. The Historian AH M-b-Abū'l-Fadl ‘Abd al-Malik-b-Ibrāhīm-b-A Faradī 
ibn al-Magdisī Hamadhani (d. 521)255 


A disciple, like his friend Vizir Rüdhràwari,256 of Abū Ishaq Shirazi, 
whose Tabagāt al-fugahā” he continued, this historian, who lived at court, 
was the first who called attention in his works to sympathy for Hallāj. It 
was he who signaled the fact that Vizir Ibn al-Muslima was a Hallājian 
(ap. Kitab al-wuzarā”, cit. ap. ‘Ayni). And in his ‘Unwan al-siyar (or 
Ma'arif muta'akhkhara), he gives us the following, after a very careful 
abridgment of the “account by Ibn Zanjī” of the trial of 309 (f. 18a-21a), 
ending with “and Hājib Nasr said that [Hallāj] was unjustly killed": (1) 
four poems attributed to Hallāj, but which, I believe, must be restored to 
Abü'l-'Atáhiya, a friend of ‘Isa Ghaznawi (against Vizir Ibn Juhayr); (2) a 
verse proving, according to the Süfis, that Hallàj had penetrated the su- 
preme mystery, and a guatrain, known to be by the Oādirī Ibrahim 
A‘zab; (3) an excerpt from the Hikaya; (4) the account of Nasr's son's ap- 
ple; (5) a second excerpt from the Hikāya; (6) etymologies of the name 
"Hallaj"; and a review of the controversies about him among Süfis; (7) a 
third excerpt from the Hikaya (with a reflection on the poem '*Tajāsartu,” 
to be restored to Khali’); (8) a distich “written by a Sūfī about the gibbet 
of Hallàj" to proclaim his divulging of the secret a disgrace. It is very 
significant that the three excerpts from the Hikāya are found again based 
on the same recension in our manuscripts of the Hikaya (1. — Ilahiya in- 
naka tatawaddad + Nazari badw ‘illati = L. ms. 330b; 2. = Shibli’s first 

?55 His grandfather, Abū'l-Fadā'il, was a friend of A Ishāg Shirazi and of Ibn Bayān 


Kāzarūnī (Subkī III, 91). His father (409, d. 489), a respected Shāfi'ite and ascetic, was a 
disciple of Māwardī and a friend of Ibn "Agil (Subki III, 248), also a friend of ‘Allaf and Ibn 
al-Muslima (Talbīs, 409). 

756 Three of whose works he completed. The Rūdhrāwarī vizirial family from 
Hamadhan, four times in power in Baghdad and once in Isfahan, must have been pro- 
Hallāj; for Vizir Abū Shujà' Zahir M-b-Hy Rūdhrāwarī II (b. 437, d. 488 in Medina: vizir in 
471, 478-484) was a patron of this historian, his associate; and his son Nizām Rabīb 


Rüdhrawari III (Saljüq vizir 511-513) was a patron of ‘Attar (cf. Ibn Khallikān s.v.; and ms. 
P. 1570, f. 29b). 
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visit = L. ms. 325a, K 73-74; 3. = Fatima’s bearing + the poem *'Wahur- 
mat al-wadd” = L. ms. 324b, and Tūzarī, + L. ms. 331a, K 88). 
Hamadhānī, who completed his "Unwān around 511, would not have 
hesitated using (in the absence of the Akhbar, put under interdict by the 
condemnation of Ibn ‘Aqil in 465) the Hallajian compilation just finished 
by Ibn al-Oassās in Shirwan. And the other excerpts that the historian 
Tüzari a little later included in his Iktifā” came possibly from a more 
complete manuscript of Hamadhānī and, in any case, imitate his model. 


v. Abū Hámid Ghazālī and His Four Years of 
Lecturing in Baghdad (484-488) 


AH Ghazālī came to Baghdad on a quasi-official mission for the great Sal- 
jüq vizir Nizàm al-Mulk, who died a few months later. He was thirty- 
four years old at the time. After having become interested for a brief 
period in mysticism with his brother Ahmad under the tutelage of 
Farmadhi, he had studied Shāfi'ite law and Ash'arite dogmatics thor- 
oughly in Nishapur with Juwayni. He was known as a jurisconsult, and 
had already delivered, as early as 485, a fatwa of political significance. In 
Baghdad he studied Avicennism in secret, and was instructed by Caliph 
Mustazhir to write a refutation of the Ismāīlīs. It was only after the 
spiritual crisis which led him to resign from his position in order to ex- 
periment with mysticism that he seems to have been interested in Hallāj. 


w. The Literary Emergence of the Hallajian Legend and 
the Fatwa of Shihab Tūsī (569/1174) Concerning the Testimony 
of Blood. The Case of Ibn al-Ghazzal 


In the beginning of our twelfth century, bits of popular legend crop up in 
a historian’s notice dealing with Hallaj: in AF Hamadhānī (d. 521/ 
1127).257 No individual variations on a theme for meditation, as with 
Shaydhala’; but rather many traces of one and the same written source, of 
which the historian Tüzari (d. 580/1184) gives us a rather long excerpt 
enabling us to identify it with the Hikāyat Ibn Khafif, that fictionalized 
account, still unpublished,258 in which manuscripts L, K and T capsulize 
the Akhbar al-Hallāj like the pit inside a fruit's pulp.?5? There was un- 
doubtedly one author who conceived this unique literary amalgam, 


257 M-b-Abr'I-Fadl Hamadhānī, Dhayl (written in 487/1094), making use perhaps also of 
both Ibn ‘Agil and Abū Yūsuf Oazwīnī. 

258 Ap. Recueil, pp. 63-64. It will be analyzed in this edition, 2, 442-444. 

259 Ap. Jamal D A Hamid M-b-'Alī-b-Mahmūd ibn al-Sābūnī, Takmilat al-ikmāl, Evkaf 
ms. Baghdad, 852, p. 118 (commentary by M. Jawād). 
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which was intended perhaps to “encase” this condemned collection in 
the harmless framework of a story freely imposed on Ibn Khafif's ac- 
count. Our suspicions are concentrated for the moment on a Caucasian 
preacher, "Alī ibn al-Oassās Shirwānī, a ‘despicable liar," in Dhahabi's 
words,?© “the author of the Akhbar al-Hallaj that Abū Tahir Silafi (d. 
576/1180) knew first” as being by another Shirwani,?6! and afterwards 
arranged to have read by the author himself?6? in Shirwan: and with re- 
gard to which he acknowledged *'that most of the isnads derived from a 
work lacking in authority, ‘a asla lahu.’ ” Given the fact that Silafi passed 
through Shirwan just prior to 509/1115, [the period] when he was settled 
in Alexandria,?63 we arrive at a date for the composition of the book 
which fits in approximately with our hypothesis. 

With regard to the Hikāyat Ibn Khafif, let us keep in mind at this point 
simply that this fictionalized text accomplished in a popular form the 
elaboration of Hallaj's martyrdom by the preachers, wu'"az, who had 
meditated on its meaning for two centuries. In spite of the classic presup- 
position that God could abandon neither His prophets nor His saints to 
an ignominious death, they preached that Hallāj's punishment was truly 
undergone in his own body, that he desired this suffering out of love; 
that he suffered it in a state of union with God; and that God granted him 
that, because “when his hands were cut off, his blood, when it spilled on 
the ground, wrote “Allah, Allāh”:264 the Pure Name, “God, God.” 

This theme of the testimony of blood, arising apart from any historic- 
ity, met an objection, among Muslim canonists, based on principle: 
blood is impure (al-dam najas). 'This explains Hasan Basri's statement, 
praised by Sunnites, that when it comes to testimony, "the ink of the 
learned takes precedence over the blood of martyrs, ''255 and the age-old 
obstinacy of the Shi ites, who, dismayed by repeated disasters and by the 
cruel fate given their Imàms, convinced themselves that God, through a 
miracle of unexpected substitution, exempted them from physical suffer- 
ing while materializing the previously damned soul of one of their 


260 Mīzān al-i'tidāl 11, 218 (commentary by Lammens). 
261 This elliptical statement refers more to the Akhbār than the Hikaya. 
762 Whom Silafi depicts in his Mu Yam al-safar as an "old shaykh, renowned in the cities of 


Shirwan and neighboring regions, a good preacher respected (hurma) in court circles in the 
capital, Yazdiya, of Shirwan." 


263 Subki IV, 43. 264 Ms. I [?]. 


265 Cf. Essai, p. 127. E. Psichari was quick to become angry against this saying: in which 
"martyrs" stands figuratively for the “Muslims killed in action." According to Shi'ites, it 
was the impure blood of Shamir, the murderer of Husayn, which wrote on the ground, 


when he was put to death, his condemnation “ayya mungalab” (Qur'àn 26:227; Tunakabuni, 
Mavā'iz [?] XVII). 
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enemies266 within the same garments rent and blood spilt by execution- 
ers. We encountered the same state of mind among the early Hallajiya, 267 
and it ceases only with the transposition on the mystical plane of the 
theme, so dear to profane poets, of the "death through love.''268 

In this instance, the spilling of the blood of a saint is presented to us in 
prose as a sacrifice of atonement accepted by God; just as Kilàni was later 
to point out, around 545/1150, in a kind of sermon in rhymed prose.?69 

The question was posed and settled affirmatively in a juridical way in 
a fatwā given by a Shāfi'ite who was an Ash'arite in dogmatics and a dis- 
ciple of the Safi Abü'l-Waqt Sijzi (d. 553/1158), namely Shihab al-Din M 
Tūsī (b. 522/1128, d. 597/1200), a clever and irreverent wit, who was a 
preacher in the Tājīya Saljüq madrasa of Baghdad (from 547 to 569).?7° 
According to Abū Shama, the istifta’ was: “which blood was the purest, 
that of Husayn (the martyred Imām of the Shi'ites killed at Karbala), or 
that of Hallaj?" Feigning astonishment, Tūsī asked: “how can one say 
such a thing, given the fact that a single drop of the blood of Husayn is 
worth more than a hundred thousand drops of the blood of Hallaj?” and 
resuming the istifta’: “did not the blood of Hallāj write ‘Allah, Allah’ on 
the ground, which the blood of Husayn did not do?” Here is the fatwa: 
“only the state of the accused requires rehabilitation (tazkiya). "271 

Tūsī thus, like a good humorist, accomplished his dual aim: of annoy- 
ing the conservative Hanbalites?72 by reaffirming, after Ibn ‘Aqil, the 
sanctity of Hallāj, and of provoking the Shi'ites, among whom he caused 
a riot by affirming from his pulpit that Ibn Muljam was not necessarily 
damned for killing ‘Ali. For that, Tūsī was obliged to appear before the 
nagīb of nagībs (568-582), Ibn al-Zawwāl. Banished as a disturber of the 
peace in the pay of the Saljūgs, he left for Cairo??? to direct the Manazil 
al-‘Izz madrasa, founded in 566 for Shāfi'ites by the nephew of Saladin. 

It was at that time that another Baghdad preacher, a Hanbalite, Ibn al- 
Jawzi (d. 597/1200), wrote a pamphlet “‘of a little more than two kurrās 


266 This edition, 1, 322 f£; damm = ‘Umar. 

267 This edition, 2, 109 (2). 

268 This edition, 1, 468 ff. 

269 This edition, 2, 356. 

270 Sibt ibn al-Jawzi, Mir'āt, s.a. 596, f. 307; Munawi (d. 1031/1622), in abridging it, 
plagiarized this fatwa, which M M Jawad uncovered again. . 

271 S [ibt] i[bn al-] J[awzi] comments as follows: “this response presupposes that Hallaj's 
blood actually did write “Allah, Allah,” which is not a proven fact (this was the argument 
of his grandfather); Dhahabi comments: “a splendid retort, but it was not necessary to di- 
rect it at Hallāj.” 

272 Zayd ibn Najīya, in 564 in Baghdad; d. 599 in Quds; a friend of Saladin. 

273 Abū Shima, Rawdatayn [bib. no. 445-a] I, 191; II, 240. Magrīzī II, 364. 
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(= 32 pages)?" entitled al-Qati *:275 “to refute the notion of Hallāj's sanc- 
tity and particularly the argument based on the [supposed] fact that his 
blood, when spilt on the ground, could have written the Declaration of 
the (Divine) Majesty" (= Allah). He said in this work that “‘blood is a 
canonically impure liquid, therefore how could it write the Pure 
Name?"—a view repeated later by Ibn Taymiya and Dhahabi. He also 
presented the deceptions and tricks used by Hallāj and the consultations 
of the 'ulamā” who condemned him.276 We also have some short ironic 
quips by him on the subject: *Hallaj? Who cares about the carder, other 
than the weaver (ha’ik).”277 And "the spindle of Rabi‘a gave out, but we 
still have the cotton of Hallaj.”’278 

Ibn ‘Arabi continued the testimony of blood theme:?79 “just as it is 
told of Zulaykha, that after he was wounded by an arrow, when his 
blood spilt on the ground, it wrote ‘Joseph, Joseph’ in many places, 
wherever the blood had spilt, because of his continual commemoration 
of this name, which flowed like blood through his arteries, so also is it 
said of Hallaj, that when his four extremities were amputated, his blood 


wrote "Allāh, Allah’ on the ground where it had spilt.” And this is why 
he said: 


No limb nor joint of mine has been cut off 
In which I have not commemorated Your Name.?8° 


Due to Ibn ‘Arabi’s influence, this theme, propagated in Arabic,?®! of 
the testimony of blood writing on the ground, finally made its way into 
Islam through Persian, in which, to vindicate Hallaj, the other theme was 
introduced, that of the testimony of ashes writing "Ana'l-Haqq" on the 
waters of the Tigris. Thus we find a fusion of the two themes in Chapter 
V of the Qawa’im al-anwār of Abü'l-Qàsim Babi, called al-Qutb, founder 
of the Imāmite order of the Dhahabiya (around 1076/1653):28? where it is 
the ashes that write “Allāh, Allah" on the bubbles of the Tigris’ waves ,783 


274 According to the manuscript in the library of Sibt ibn al-‘Ajami in Cairo, described 
by Ibn Khalil (Minhaj al-Hunafa’). 

275 Cf. our bibliography, no. 370-c. 

276 Ibn al-Jawzi, Talbis, 183. 

277 Among others, the Hā'ik who betrayed Ibn ‘Aqil (this edition, 2, 157). 


a "We have no more good yarn," meaning "there are no more true mystics.” On 
Rābi'a, cf. Essai, p. 215. 


279 Futūhat II, 375; Taj al-rasa'il , 578. 

280 This edition, 2, 395 ff. 

281 Dawid Qaysari summarizes Ibn ‘Arabi; Ibn al-Sa'i (Mukhtasar), Ibn Abi Sharif (Sharh 
al-shifa’) and ‘Ali Qari’ were acquainted with the theme. 

282 Ap. Khuyyi, Sharh minhdj al-barā'a (bib. no. 1236-a] VI, 263. 

283 "The ashes are canonically pure (for the fire produced istihāla). 
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and where it is the blood whose drops write ‘‘And’l-Haqq” on the 
ground. 

Another disciple of Abū'l-Wagt Sijzī, Ibn al-Ghazzal, undertook, a lit- 
tle after the banishment of Tüsi, the preparation of a new defense of Hal- 
lāj; he was a highly respected muhaddith of the Hanbalite rite. Ibn Rajab?28* 
tells us, “I saw a short treatise written in his own hand entitled Akhbar 
al-Hallaj, which seems to have been composed by him. In it he gives an 
account, with their isnads, of traditions received from his masters;285 he 
tends to eulogize Hallāj (the very minutiae uncovered in his inquiry 
proved indeed that he was praising him from the bottom of his heart)?8¢ 
and to exalt him (ta ‘zim); he even gives excerpts in it from the work that 
Ibn ‘Aqil had previously composed on him, which he retracted; which is . 
an error (on the part of Ibn al-Ghazzāl).” It was apparently on account of 
this error, that another Hanbalite, the hafiz Abū'l-Futūh Nasr Husuri (d. 
619/1222), waged a campaign to assure that no rawi would transmit from 
any sama‘ traceable to Ibn al-Ghazzàl.287 This theme of the “blood that 
bears witness" appears to derive from the hadith al-makliim, quoted twice 
by Bukhari:288 No one wounded for the cause of God whose wound, at 
the Judgment, does not bleed again, its color the color of blood, its scent 
the scent of musk. "289 


x. The Rifa'tya 


It was in the marshlands, the batā'ih, of Wasit that this Iraqi order was 
born; in that region where, around A.H. 520, a local Safi, Mansür Bata'ihi 
Ansàri (d. 540),29 the maternal uncle of the founder, specified four dis- 


284 Tabagāt al-Hanābila [bib. no. 570-a], s.v. (commentary by Goldziher). 

285 His father, ‘Umar, was connected with Kilani (Shattanawfi, Bahja [bib. no. 502-a], 
30, 31, 107). 

286 (Addenda of the Damascus ms.) ] 

287 Ibn al-Dubaythi, ms. P. 5922, f. 121a (reference and commentary owed to M. Jawād). 

288 Chapter on jihād, Manāgib; cited seventeen times in Ibn Hanbal. . 

289 The source of R Bagli's dreams about the blood of the abdal, “fard which streaks the 
dawn of eternity” (Kashf, f. 18a). M . 

299 Mansür, who lived and died at Nahr Dajla, came from an old Wasit family, the B. 
Matt—whose eponymous ancestor, who came there in A.H. 180, was said to be the grand- 
son of the standard bearer of the Prophet, Abū Ayyüb Khalid-b-Zayd Ansārī (d. A.H. 52), 
and would have had as his fifth descendant AB M-b-Mūsā Wāsitī ibn al-Farghini (d. 326), a 
well-known pro-Hallàj mystic who died in exile in Marw. It is interesting that the great 
Hanbalite Harawi (d, 481) had also belonged, like Sultan Injü of Baghdad (Hanbalite, 742, 
d. 745) (catalogue IO, II, 914), to a branch of the B. Matt, whose eponym also was said to 
descend from Abū Ayyūb (Dhahabi, Ta’rikh, London ms. Or. 50, f. 176a: he vocalizes it 
Matt, not Mutt). The B. Matt seem to go back to Turkish origins, for the B. Matt were 
princes of Isfijab (two known amirs, M-b-Hy-b-Matt, d. 309, and Abü Mansür M- 
b-Hy-b-Matt, d. 387, according to Barthold, Turkestan, Eng. tr., [H.A.R. Gibb, London, 
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tinct mystical affiliations according to their original features:??! “the dis- 
ciples of Hallaj love to speak of unification (wahda), those of Abū Yazid 
(Bistāmī) love the esoteric and subtle arguments, the disciples of Junayd 
love to connect mystical and canonical terms, those of Salamābādhī*92 
love the pomp associated with social status, and those of Abü'l-Fadl (‘Ali 
Wasiti Oāri')2?3 love to speak of unification with God, but in humility 
vis-à-vis Him and His creatures." It was under Abü']-Fadl's tutelage that 
Ahmad Rifāī (b. around 510, d. in 580 at Umm 'Abida) was formed. 

The Banü Rifā'a were an Arab clan, from the Maghrib about sixty 
years back and endowed with an ‘Alid genealogy,?9* which gained the 
successors of Ahmad Rifā'ī, during the period of the Mongol domina- 
tion,?55 the position of power, through the nigāba of the shurafa’ of Basra, 
which they maintained until 1920. Ahmad Rifā'ī, who had studied a little 
of Sháfi'ite law, required his disciples first to follow strictly the rule of 
their juridical rite,296 and to keep on the purely private level their more 
spirited devotional exercises (waza'if)?97 combined with tricks (swallow- 
ing serpents, eating fire, and the like) that appeal to the masses. The 
order forbids any doctrinal incursion into theological terminology. Its 
founder, moreover, motivated by a certain jealousy of the Baghdad 
Qadiriya order, uttered several hostile opinions of Hallāj. 


1. This first is a text of the Waza'if Ahmadiya of Ahmad Sayyad (d. 
670):298 


The shaykh and ‘ad! Mufarrij-b-Nabhān Shaybānī told me: I was in the recep- 
tion hall of Shaykh ‘Abd al-Oādir Jili when Shaykh ‘Ali Hiti and Shaykh ‘Ali-b- 
Idrīs Ba'qübi were also present; now a man of the Batā'ih entered, greeted 
Shaykh ‘Abd al-Qadir and greeted us, and then sat down; the shaykh asked him 
about Shaykh Ahmad Rifa‘i, and he replied that he was well and, at the request of 
the shaykh, gave an account of his ecstasies and miracles, in considerable detail, 
for this Batā'ihī had verve and a good memory; then the conversation came to 


1928], pp. 241, 264; and one Sháfi'ite jurisconsult, A B M-b-A-b-Matt, d. around 350, 
Subki II, 125). We know that Hallāj was considered by some as having descended from 
Abü Ayyüb (this edition, 2, 30). Witrī [bib. no. 739A-a], f£. 151a. 

291 Witri, f. 15b, 50a = Rifāi, Burhān [bib. no. 361-b], 58. 

292 Uthmān Salamābādhī and his son ‘Ali (Abū'l-Hudā, Qilaba, 199, 193, 189). 

293 Whose initiatory isnād begins with unknowns (whose names are foreign: Abü'l- 
Fadl-b-Kāmikh, ‘Ali Ghulam ibn Tarkan, ‘Igd, 53) and goes back to Shiblī. 

294 Rejected by the genealogists Ibn Tabataba and Ibn Ma'yi (Witri, f. 112a, 117b, 296a). 

295 The tawqi“ of A.H. 451 is a forgery (Witri, f. 85a). 

296 Ap. Burhan, 55: “do not say: Hārith (= Muhāsibī) said, or Abū Yazīd, or Hallāj; but 
Shāfiī said, or Malik, or Ahmad, or Nu'mān: first concentrate on external behavior, then 
amuse yourself with nonessential words.” 

297 The riyādāt marbtita stipulates that at certain times, depending on rank, one must re- 


cite, for example, the invocation “ya Wahhab” five thousand times a day (Witri, f. 274b ff.). 
298 Witri, f. 161b-162a. 
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Hallāj. Shaykh ‘Abd al-Qadir asked him what SA Rifà'i thought of him, and the 
Batā'ihī asked him to give his opinion first, which he did: "He was a sage (arif) 
whose mind flew like a bird out of the nest of his body up to heaven, where he 
entered the ranks of the angels; he found there none of the light he had been seek- 
ing, [instead] ‘I see my Lord’; and so he came away and redescended, increasingly 
bedazzled; when he finally came back to earth again, he uttered, in his ecstatic 
way of speaking, the famous words (Anā'l-Hagg); after that he became an exile 
among other strange persons, and his visible being became truly reabsorbed in 
God.”299 Then the Batā'ihī spoke: there is disagreement between the two mas- 
ters; Shaykh Ahmad (Rifā i) says concerning Hallāj, “in my opinion, he was not a 
sage; in my opinion he neither imbibed nor perceived anything; I believe that he 
heard only a murmuring, a tinkling, and that his imagination then carried him 
away from state to state"; anyone who claims to be increasingly close [to God] 
and does not appear increasingly filled with fear, is only deluded; it is said of him 
that he uttered “I am the Truth”; his imagination led him astray; if he had indeed 
been truthful, he would not have said *Ana'l-Haqq." Ibn al-Warraq??? became 
indignant at these words of the Batā'ihī and stood up: "How can Shaykh Ahmad 
say that when Shaykh 'Abd al-Oādir has said what you have just heard?" But 
Shaykh ‘Abd al-Oādir, irritated, said “Sit down, Ibn al-Warrāg; God knows that 
Shaykh Ahmad is His witness before the saints of today and presides over this 
reception.” Ibn al-Warrag, overcome with weakness, was unable to remain 
standing. Those present interceded on his behalf with the shaykh, who gave him 
his hand and he stood up cured. Then, turning to those present, Shaykh ‘Abd 
al-Qadir declared, “God is great Who has given us such a man," referring to 
Shaykh Ahmad; and he recited the following: “He is the one who walks ahead of 
the early saints, and when you see him, you should say: there goes the last of the 


” 


men. 


2. Another recension of Ahmad Rifā'ī's opinion [of Hallāj] was in- 
serted in a very unusual anecdote about Shaykh 'Azaz saving Hallaj from 
a lion at Wadi Arzan before he was even born: an anecdote plagiarized 
from a Shi‘ite account showing ‘Ali, not yet born, saving Salman from a 


lion at Deshti Arjan near Kazerun.??! 
Ibrahim al-A 'zab, a disciple [of Rifa‘i], related39? that a faqir said in his 
presence one day, “O Shaykh! the people of Baghdad?9? claim that there 


299 ^. , , fa'staghrab li'l-aghyar, fa'ntawa mazharuhu bi'l-Hagg ‘ala’l-Haqq.”’ This notewor- 
thy and daring statement is not included in the Qàdiriyan recension given earlier here. 

399 This name perhaps stands for Makārim-b-Khalīl al-Basri (Bahja, 137). 

301 Tabarsi Nuri, Nafas al-Rahman fi . . . Salman, Tehran Lith. 13... , p. 28. The Bek- 
tāshīs add that Salmān recognized "Alī by an aroma of hyacinths (‘Abd al-Baki, Melamiler, 
p. 60, n. 1). 

302 There are two different recensions: I have used that of Qasim ibn al-Hajj found in his 
Umm al-barāhin (Shahid ‘Ali Pasha ms. 1127, end of second third) collected with the Arabic 
translation of the Persian recension of al-Kāzarūnī according to Abū'l-Hudā (Qilada, 200), 
based on Ibn Jalāl. 

303 Meaning the ""Qàdiriya" in contradistinction to the shaykhs of the Batā'ih = the 
Rifa‘iya. 
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was no shaykh among the Batà'ih39* before the time of Hallāj: when his 
body was burned and his ashes thrown on the waters of the Tigris, they 
drank them, and this was the way they became shaykhs. The Baghdad- 
ians express this in a verse attributed to Hallāj: 


The lovers have drunk only my remains, and they have known the source of love 
only by drawing from my gourd.305 


Hearing these words, Rifà'i (excited), exclaimed: “May their mother 
bear their mourning! Who gave them the right to speak thus? Such ig- 
noramuses should be put to the sword! One believes he has discovered 
the source, another that he has drunk from it, another that he has seen it, 
another that he has heard it. But he has not heard, for if he had heard, he 
would have drunk! Hallaj passed along outside the enclosure where the 
presence of the Holy resides. He overheard a song, he listened to a wail, a 
jingle, a sigh in union;3° that was enough to intoxicate him without his 
having seen or drunk anything. [Let them answer me only] where was 
Hallāj in the clearing of Wadi Arzan!” “What is Wadi Arzan?” someone 
asked him. “A region in the valley of Damascus,397 which Hallaj passed 
through one day. He saw some gnawed bones there. He spoke the ‘Su- 
preme Name’ that he had learned over them. Now, they were the bones 
of a lion, whom God then brought back to life;?98 he sprang up at Hallāj, 
who fled screaming. His cry made Shaykh 'Azāz shudder in the loins of 
his father;399 ‘Aziz with a word made the lion return to his earlier state of 
dried bones, and thereby saved Hallāj. How can one claim, after hearing 
that, that it was the ashes of Hallāj's burned body that made masters of 
the Batā'ih shaykhs?" 

Rifà' pursued that further: “There is nothing about this story of the 
lion that should surprise us, but what is surprising is that the first thing 
that Shaykh ‘Azaz did when he came into the world was to tell this story 
and to declare:31° "Tomorrow (= on Judgment Day) ‘Aziz ibn Mus- 
tawdi" will be admitted to the court of the Glorious God with twelve 
thousand horsemen on his right and twelve thousand on his left, none of 
whom would wish to think about Hallàj; and their eyes will turn neither 
right nor left, for each of them will have only God in their thoughts; and 


304 Text of Ibn al-Hājj; Abū'l-Hudā corrects “shaykhs of the ‘Iriq” (= Baghdad): so that 
the anger of Rifā'ī is no longer explainable. 

305 Wird (= mashrab), perhaps already an initiation. 

305 A reference to Kilani (Bahja, 71). 

307 Arzūnā (Yāgūt I, 206): more simply, Urdun (Jordan). 

308 A well-known folkloric theme: sec Mélanges Basset. 

309 Meaning “yet to be born”: a century later. 

310 Cf. the Qur'an on Jesus: “al-salam ‘alayya yawma wulidtu. . . ." 
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from His eyes a light will shine, seventy times brighter than the sun. 
Even the servant entrusted to carry His ewer would refuse to be reduced 
to the rank of Hallaj. Tomorrow, Hallāj will be incapable of saying what 
I say at this moment, I, ‘Azaz ibn Mustawdi'. And if he wanted to say it, 
I would beat him on all sides with a sword until he understood, and until 
he no longer understood! ?11 

This anecdote is very interesting. It shows 'Azaz fighting against the 
dying Hallājian madhhab, represented by a magical Hallāj, who reminds 
us of the Talmudic representation of Jesus, thief of the ‘Ineffable Name." 

3. We find in a sermon of A Rifa'i?!? a condemnation ex cathedra of the 
Hallājian Anā'l-Hagg: to which the two previously cited texts belong: 
“Take care, do not lie when it comes to God. Among the worst offenses 
made to God, in lying, is the statement that Hallāj is reported to have 
said: Anā'l-Hagg. His imagination led him astray; if he had been truthful, 
he would not have said "Anā'l-Hagg.' People refer to poems of his in 
which he deludes himself with the notion of having arrived at unifica- 
tion, but all of that, and anything like it, is false. In my opinion, this man 
did not reach his objective (wāsil), ever; in my opinion, he imbibed and 
perceived nothing; I believe that he heard only a murmur, a tinkle, and 
that his imagination then carried him away from one state to the next; 
anyone who claims to be increasingly close [to God], and does not ap- 
pear to be increasingly filled with fear, is only deluded. You must never 
repeat such sentences which are mere falsehoods. Only the ignorant 
know no bounds (tajawuz al-hadd), only the blind step into the pit in spite 
of Him. . . . Sanctity does not imitate Pharaoh." 

The vehemence of this judgment is toned down somewhat in a letter 
(riga')313 written by A Rifá'i to Sharif ‘Abd al-Sami‘ ‘Abbasi Wāsitī that 
‘Ali-b-M (d. 620), the grandson of Abü'l-Fadl Wāsitī, had seen in the li- 
brary of this sharif: “ . . . if I had lived in the time of Hallāj, I would have 
signed the fatwa of those who condemned him to death, after verification 
of the incriminating words; then I would have moved for a figurative 
interpretation of the verdict to have him avoid the death penalty, being 
satisfied with his retraction and his return to God; for the door of mercy 
must not be closed.” Even today, outside his orders, which consider him - 
the seal of the saints, Ahmad Rifà'i is regarded as the presiding officer of 
the Hadra Rabbānīya who, above the “poles,” decides the fate of the 
living every night. 

311 'Azāz was buried near Aleppo (in a town of this name). He also has a maqam in Egypt, 


at Bayda (in Chergiya) (‘Ali Pasha Mubārak, Khidat X, 64). 
312 Witrī, f. 14b = Burhān, 28. 313 Witrī, f. 220b. 
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4. Following his example, the authors affiliated with his order have 
systematically minimized the character and teaching of Hallāj. In his 
Tiryāg al-muhibbin , the historian of the khirga, Tagī D 'AR-b-'A Muhsin 
Wāsitī (d. 744), remarks314 that Hallāj, a true disciple of Junayd, had the 
misfortune to utter words espousing unification; it was proven that he 
retracted them all, but the caliph's vizir was hell bent against him, and 
forced the qàdi to sign his death warrant without canonical cause (mujib 
shar‘). As regards the statements attributed to him, if he had upheld 
them, it would unquestionably have been necessary to put him to death, 
for such statements have led many people into error . . . trusting in 
would-be shaykhs. . . . Shath (= theopathic locution) is defined as an 
overstepping of one's limits, a building of distance that changes perspec- 
tive, or indeed as a hoarseness in which one’s words overstep canonical 
bounds; it is an internal malady of the soul, which betrays a looseness of 
the tongue that the heart cannot control; it is an imperfection, in any case; 
when one has entered the stage of sanctity, one must avoid such a thing; 
one gains mastery over it by submitting to obedience. Likewise Siraj D 
Makhzümi (d. 885), who had influence in Baghdad, where he had mar- 
ried the daughter of a rich jeweler (after having saved her young brother, 
whose beauty enraptured him, from drowning), and who went to Cairo 
to join the jurisconsult Sirāj Sālih Bulgīnī (d. 868) in Rifa'ism (he went as 
far as Yemen), reissued what S A Rifā'ī had said against Hallàj and 
against Kīlānī.315 His leading disciple, M-b-A Witri (born in Witriya near 
Mosul in 820, died in Baghdad in 901),316 had a son A-b-M Witrī Kinani, 
a noted Shāfi'ite writer (d. 970), author of a famous collection of gasīdas 
in honor of the Prophet (Witriyāt), who dealt with the case of Hallaj sev- 
eral times in his Manāgib al-Salihin (d. 945), a work that was otherwise 
dedicated to the glory of Ahmad Rifāī. We find in it, first of all, a de- 
tailed critique of the notion of shath similar to the one given by Baqli in 
his Mantig al-asrār, with quotations to support it,317 including the two. 
Hallāj poems “Baynī wa baynaka” and “Subhana man azhara,” “in which 
his feet slipped from under him”; next, after a lively polemic against the 
Bahja of the extreme Oādirīyan Shattanawfi, Witrī takes up, among 
other references, the majority of the Rifā'ian ones toucbing on Hallāj. 
This book, finished in 945 after the first Ottoman conguest of Baghdad, 
seems to have been aimed at Turkish canonists.318 


214 Witrī, in the biographical notice of ‘Amr Makki: ap. Witrī, f. 78a, 11a, 44a. 
315 Witri, f. 329b-340a. 316 Ibid., f. 359b. 


317 Ibid., f. 23a-33a. He calls it "Muntawi al-Asrár." 
318 Ibid., f. 325b. Eflaki, the Mewlewli historian, gives a scabrous anecdote about him 
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From the independent branches of the order, such as the Kazarüniya of 
Wasit and the Sayyādīya of Aleppo, we note the Shifā” al-asqam (in Per- 
sian) of Muhammad Kāzarūnī (d. 790) and the Oilāda (in Arabic) of 
Abū'l-Hudā (d. 1326), chaplain of Abd al-Hamid II, as repositories of 
Rifa‘ian references to Hallāj among others. 

5. Though it is quite separate from the others, we must call attention 
to the Rifa‘tya Haririya sect founded by Abū Muhammad "Alī Hariri,?!? 
who, after suffering persecution by the authorities, died in Basra (Haw- 
ran) in 645/1247. A notebook written by an adept of the sect and contain- 
ing, among other things, different texts of Hallāj commented on in the 
monist sense of Ibn ‘Arabi, fell into the hands of Ibn Taymiya, who pub- 
lished it with a refutation.32¢ 

6. Lastly, we can link to the tradition of the Rifa‘iya order, and espe- 
cially to the alphabetical symbolism of prayers attributed to Rif',??! the 
following interesting legend concerning the execution of Hallāj: 


It is reported, according to Shīrāzī (= Ibn Khafif): that when Hallāj was hung 
(on the cross), he remained there for three days without dying. Then they took 
him down and searched him; in his pocket they found a sheet of paper on which 
was written in his own hand the verse ofthe Throne (Qur'àn 2:256), followed by 
this prayer (du'ā'): "O God, inure my heart to submit to You, cut away from my 
spirit all that is not You, teach me Your Supreme Name (ism a'zam), grant me 
whatever You permit and deprive me of whatever You forbid, give me what no 
one cares about, through the truth of H. M. '.S.Q.,5?? and make me die a martyr 
of K.H.1.'.S.323 They confiscated this paper, and then he was beheaded. The 
trunk remained erect for two hours and the head fell between his two legs, repeat- 
ing a single phrase “Only One! O Only One!" And when people drew near him, 
they saw that his blood spilling on the ground had written “God! God! God!” in 
thirty-five places. Then they threw him in the fire, may God make him happyP?^ 


(Huart tr. [bib. no. 1665-h] II, 137). He forsook for a time his shaykh, *Alī-b-A Muhsin 
Rifai Hariri (d. 620; whom his homonymy has made identify with him), to follow Ali 
Mugharbil, a disciple of Raslàn Turkumani (from Damascus); afterwards he joined his 
former shaykh's son, Yahyà-b-'Ali Rifà'i. . 

319 A historical work in manuscript by his nephew, ap. St. Joseph mss., Beirut. 

320 Cf. Jawbarī (Sauvaire, JAP, 1895, p. 387); and ap. Quatre Textes, pp. 77,81. 

321 Cf. Abū'l-Hudā, Qilada, 260, lines 4-7; and Būnī. The two Our'ānic sigils which are 
included in it form the basis of the hizb al-bahr of Shādhilī (RMM, XIV, 116): this would 
therefore be a Shādhilite legend [a later footnote]. u 

322 Süra 42 initials (cf. verse 17. According to Ibn al-Khashshab, ms. P., 643, f. 31. This is 
the “revelation to Muhammad." Cf. Tabari, Tafsir; Khatib |, 40: in a hadith concerning the 
foundation of Baghdad, city of the Eyram, which will be destroyed by the Sufyani (a 
[hadith] series studied by Khatib I, 29 igd [?]). D. . 

323 Sūra 19 initials (Mary): cf. Ibn ‘Arabi, Futūkāt IV, 167. This is the “mission given to 
Jesus in Mary.” 

324 Borgian ms. 3; London ms. 888, f. 328a. 
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7. There were a few exceptions among the Rifa‘iya who showed their 
sympathy for the memory of Hallāj.3?5 First of all, ‘Ali Hariri (d. 645), 
son of a man from Marw settled in Damascus and of a daughter of the 
Arab amir Qirwash-b-Musayyib, founder of an eccentric semi-monistic 
school and of a zawiya in Hauran; his son and successor, Hasan (d. 699), 
was at loggerheads with Ibn Taymiya. We have some fine verses on the 
funeral of "Ali Hariri by his disciple Najm ibn Israyil (d. 677).3?6 Next, 
Oāsim ibn al-Hājj (d. 680) whose Umm al-barāhīn contains, not only the 
legend of 'Azāz, but an account of the appearance of Hallāj before Muq- 
tadir, where he is cleared of the accusation of magic, gives proof of 
knowledge in mysticism and in law, pardons his accusers, *'they have not 
seen what I have seen, nor contemplated what I contemplated," and ends 
by the verse “Wa humati'l-wadd." Finally, a Rifai of Egypt, Dulunjawi 
(d. 1123/1711) expressed with vehemence his devotion for Hallāj in 
comments in the margins of the Ta'rikh of al-Khatīb: “The cream of the 
Süfis, their realizer, the one immersed in adorations of divine illumina- 
tion, the contemplater with the naked eye of the emanations of holi- 
ness, the crown placed on the heads of those of mystic realization 
(tahgīg), is Husayn Hallāj . . . may God redouble, for us and for all Mus- 
lims, the benedictions He has brought us, and the benedictions attached 
to his knowledge, may He abandon whomever criticizes Hallāj in any 
manner whatsoever, may He hate him with his strongest hate and take 


vengeance with his harshest vengeance, for the honor of Muhammad, 
the lord of creatures!” 


III. THE SURVIVAL OF HALLĀJ IN FARS 


a. Ibn Khafīf! 


The oldest cemetery in Shiraz, rawda kabiriya, bears the surname (shaykh 
kabīr) of Ibn Khafif (268, d. 371). Abū ‘AA M-b-Khafif-b-Isfikshadh, 


325 On Hallāj: cit. ap. Ibn Taymiya, Majm. ras. wa masā'il (Cairo 1341), 64, 105. 

326 There was a white frost on the ground the night before his funeral; and hence these 
verses: "The firmament wept over him at the hour of his burial; tears like scattered pearls. / 
Tears, I think, of joy, when the ascension of his soul to its apogee surrounded him with 
light. / Should not the rain also crystallize this way when it weeps? Such indeed are tears of 
joy" (Akarī [bib. no. 830-a] V, 232). His Diwan has been preserved (Aya Sofia ms. 1644); it 
includes some monistic verses that got him excommunicated. When very young (he was 
born in 603), he had a debate with Ibn al-Fárid (d. 632) on the subject of a qasida of Ibn 
al-Khaymi (Ibn Hajar, Lisān al-mīzān V, 195-197). 


E 1 Ibn Junayd, Shadd al-izār [bib. no. 591-a], pp. 23-27 (only pp. 1-58 printed); Ma'süm 
Ali, Tarā'ig [bib. no. 1228-a] II, 212-226; Hujwiri, 247, 158; ‘Attar [see bib. no. 1101] II, 
124-131; Subki II, 150-159; Ibn ‘Asakir, Tabyin [?], 190-192; Jami, 262. 
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member of a very distinguished and wealthy Persian family from Shiraz, 
a client from Dabba (his mother, Umm Muhammad,? interred near him, 
was from Nishapur), had an early vocation to the life of a wandering 
mystic and a discipline of strict fasting. Returning from the hajj, around 
290, he became acquainted with Junayd in Baghdad and received the 
khirga from Ruwaym. He also saw Ibn ‘Ata’ and questioned Shibli,? but 
did not see Hallāj.* Then, when he was about thirty, he began to study 
Shāfi'ite law in the school of Ibn Surayj, who at that time was qàdi of 
Shiraz (296-301). During his second journey to Cairo, when he went to 
visit Radhabiri, another Persian nobleman who had become a mystic, in 
a ribāt at Ramlah, he was maltreated when falsely suspected of larceny in 
Jerusalem (whose governor turned out to be a former mamlük of his 
father), and passed through Sur. In 309, he returned to Baghdad and paid 
a still famous visit to Hallāj prior to his execution. He resumed contact at 
that time, not only with Ibn ‘Ata’, but also with the friends of Ibn Surayj. 
It was then that his other, equally famous, visit to Ash'ari* in Basra must 
be placed. And if it is true, as Fīrūzābādhī thought, that Ibn Khafif had a 
hand in his return to orthodoxy, this event would have had to have 
occurred a decade later.$ 

His visit to Ash'ari completes the character of Ibn Khafīf, still a fervent 
mystic, but having become a respected Shafi‘ite jurisconsult, he is now a 
militant Ash'arite theologian. The second half century of this unusually 
long life was to be marked by the redaction of some thirty mystical 
works, juridical and theological, coupled with long excursions, which 
ceased after 338, when the Buwayhid amir, ‘Adud al-Dawla, embarked 
on an all-out campaign against Sunnites and mystics, in which Ibn Khafif 
was personally singled out and persecuted, as much by the prince? as by 
the Zāhirite gādī, Bishr-b-H [... ]. It was at this very moment that 
Tanükhi was peddling his vulgar anecdote about Ibn Khafif bringing 
Süfis together one night of mourning for a sexual orgy.? In actual fact, of 
the many marriages (four hundred, it was said) contracted by him, at the 
request of his admirers, only one seems to have been consummated, 
from which he had a son, ‘Abd al-Salām. Despite local persecution, Ibn 
Khafif was for Sunnites, both traditionists and mystics, the object ofa 
veneration that Sulami conveyed, around 370, in an important way by 


2 Tarā'ig U, 224. 3 Subkī II, 155. 

4 A protest by him then against Junayd (Akhbar, no. 61) was apocryphal. 
5 Subkī II, 155, 27. 

6 Shadd [bib. no. 591-a], London ms. 5677, f. 26a. 

7 His friend! (according to Ghanī, Hāfiz [bib. no. 1242-a] I, 12). 

8 Talbīs, 396; that parodied the notion of ‘irs, ibid., 362. 
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entering his name as the thousandth and last shaykh in his Ta’rikh al- 
süfiya though he was still alive, because for them he had become the 
highest authority. He died on Tuesday, 23 Ramadan 371, a few days after 
he had recounted, with tears in his eyes, in a sermon (preached seated, 
because of his frailness) in the Tolstoian manner a theophany in the 
thatched hut of a charitable family at the very moment when a poor 
young man whom they had taken in to care for died.? 

A rawi of many hadīths, he transmitted to Nasawi, Abū Nu'aym, 
Qushayri, the qari’ A Fadl M-b-Jafr Khuza’i (d. after 834), H-b-Hafs An- 
dalüsi,!? and Ibn Bākūyā. 

In Shāfi'ite law, he wrote the following: Kitāb manhaj, al-Istidraj wa'l- 
indirāj, al-Mu "tagad (saghir, kabir), Ma rifat al-zawal. 

In parenetics: Kitab al-mi'raj, Kitab asāmī al-mashāyikh, al-Jaw* wa tark 
al-shahwat, al-Istidhkār, al-Mungati'īn, al-Ighāna, al-Igtisād, al-Mafarrāt, 
al-Radd wa'l-ulfa, Balwa’l-anbiya’, Sharaf al-fadā'il. 

In mysticism: Kitab sharaf al-fugara’, 11 Lawāmi', Labs al-muraqqa ‘at, Fadl 
al-tasawwuf, al-Jam* wa'l-tafriqa. 

In usūl and in dogmatics: Kitab al-fusūl fī'!-usūl, Ikhtilāf al-nas frl-Rüh, 
Masā'il ‘Ali-b-Sahl (Isfahānī), Radd ‘ald Ibn Ruzmān (= Yazdānyār?), Radd 
‘ala Ibn Sālim.12 

Examination of these titles helps us determine the intellectual position 
of Ibn Khafīf. An ascetic rather than a mystic, he preferred hudūr to 
ecstasy, putting emphasis on the practice of strict moral virtues; a juris- 
consult and prudent theologian, he was perhaps the first in Ash'arism 
clearly to condemn two dangerous ideas: that of the eternity of the Rah 
(espoused by the Hallājian Faris), and that espoused by Ibn Salim depict- 
ing God as creating ab aetemo. 13 His steadfast public defense of Hallāj's 
orthodoxy is much more significant and interesting to study. This was 
against Bundār (d. 353), like him an Ash'arite and a mystic; against a 
Tayfürtyan, Īsā-b-Yazūl Qazwini; against Ibn Yazdānyār; against Abü 
Zur'a Tabari, who had collected statements made by early mystics hos- 
tile to Hallāj. 

In his Mashyakha, redacted by his disciple Daylamī, nine testimonies 
concerning Hallāj are assembled together, collected by Ibn Khafīf: three 
are from hostile sources (Halwa of Nahrajūrī, visit to Isfahan ['Ali-b- 


? Shadd, f. 26. His tomb is today in the meidan Na'lbandan (FNN II, 158). 
19 Subki II, 51. 


U List ap. Ibn Junayd, Shadd, f. 24. 
12 He preferred faqr to ghinā. 
13 Harawi considers this attack exaggerated (Tarā'ig II). 
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. Sahl], departure for India), but four others in which Ibn Khafif figures 
personally are intentionally favorable (fast in the sahn of the Ka'ba: "God 
was his only food”; debate over the tercet ''Subhāna,'” objected to indig- 
nantly (two texts); visit to ‘Umar (sic: 'Ali-b-Shallüya, ap. Jàmi-b- 
Shalüya, who had saved Hallaj's daughter; account of his own visit in 
prison, dream of AY Wisiti).*4 

This Mashyakha consists of notices with anecdotes on 34 [ . . . ] Sūfīs 
from Fars and from Iraq who had personal contacts with Ibn Khafif; their 
list is given in the Tarā'ig:15 beginning with his first master, Abū Talib 
Khazraj-b-'Ali Shirazi; Bagli gives excerpts from it in his Mantiq. 

Harawi refers, via Daqqàq, to other pro-Hallaj texts of Ibn Khafif.*¢ 

Ibn Khafif has been cited!” by traditionists, Shafi ‘ite jurisconsults, and 
Ash'arite theologians (AB A-b-Ibrahim IsmA ‘ili Jurjani, d. 371, Bāgil- 
lānī), but we know best his disciples in mysticism. First, his two khadims, 
Abū A (Fadl-b-M) Kabir (d. 377), and Abū A (H-b-'Ali) Saghir (315, d. 
385; with him since 350), the real source of Ibn Bākūyā (d. 428)! for the 
riwayat that he tells us he received directly from Ibn Khafif. Next, his 
biographer, ‘Ali-b-M? Daylami (352, d. around 415), author, in Arabic, 
of the first book on divine love, Kitab al-alif al-ma'lūf (title repeated from 
Hallāj); Abū'l-"Abbās Nahawandi, master of Akh Faraj Zinjānī (d. 457), 
to whom is traced the isnād of a later congreganistic affiliation, the 
Kabiriya,!? whose ascetic rule may have been preserved for us in a wasāyā 
name.?° But his true heir in mysticism was, per Abū 'Ali Hy-b-M-b- 
'Akkar, Abū Ishaq Ibrāhīm-b-Shāhryār Kāzerūnī (d. 426) called al- 
Murshid, founder of an order that was very prevalent among sailors of the 


14 To which Ibn Bākūyā was to give a series of almost identical pat answers in numbers 
11, 12, 9b, 13, 14, 10, and 18 of his Bidaya; Baqli reproduced the last five in the Arabic 
original (Mantig). 

15 Tarā'ig H, 213 ff, 

16 Harawī: the two recensions of the Wahhidni (ap. Tabagāt). 

17 His ráwis: Nasawi (according to Subkī). 

18 Talbīs, 223. 

19 Zabīdī; "Igd [bib. no. 862-b], 88; this isnād ap. Suhrawardiya (the first was formed by 
Zinjānī in his monastery): IK > Nahāwandī > AF Zinjāni > Pīr Sīdāb > Bābā Husayn > 
Bibi A Shādābādhi > Sadr D Sā'igh > Hajj M > his grandson > Khāja M > M Shāh 
>Bahā” D Sijistānī (nephew of the previous one) AF Tāwūrī Muhyi D Qasrkinari > 
Nahrawali > Qutb Hanafi (his son) > A Wafa’-b-‘Ajil > A Banna > ‘Umar-b-A ‘Alawi. 

Murshidiya (‘Igd, 91): IK > Hy 'Akkār > Ibrāhīm-b-Shahryār K >A Fath Nasr-b-Khalifa 
Baydawī > Ibrahim Fārisī > M-b-Ibrahim Farisi (Najm D) > Muhyi D ‘AR-b-A 
Mun'im-b-Khalaf Damiri > Fath D A Haram M Oalānisī > Zayn Irāgī > Shams D M ibn 
al-Jazawi (751, d. 833) > ‘A Rahim ‘Izz-b-Furat > A Khazr Sukhawi > "AR Shaybānī > 
Tābir-b-H-Ahdal > M Battāh > Yf Battāh > Yahyā-b-'Umar Zubayri > ‘A Khiliq 
Zubayri. 

20 Shahid ‘Ali ms. 1388; Blochet tr., Etudes esoteriques, 1910, p. 175, n.1. 
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Indian Ocean, which spread the fame of the saint of Shiraz, Ibn Khafīf, 
“shaykh kabir," all the way to those Hindu parents who gave to their son, 
Kabir,?! that ideal poetic summit of an Islamo-Hindu reconciliation, the 
name that he immortalized.?? 

Ibn Khafif plays a considerable role in the legend of Hallàj. In the great 
Persian poems of ‘Attar and, consequently, in Turkish and Urdu poetry, 
“Shaykh Kabir" is the classic interlocutor who unfolds his doctrine in 
long-winded dialogues. In Arabic, the “visit of Ibn Khafif" becomes the 
narrative frame in which the poems of Hallaj’s dīwān are set. 


b. The Ribāt of Bayda and the Kazerüniya 


It is beyond doubt?? that the ribāt founded in Bayda itself immediately 
after Hallāj's death kept alive the veneration of his memory, thereby pre- 
paring the way for the future birth in Bayda of the dhikr of the Hallajiya 
in the thirteenth century. 

After the death of Ibn Khafif (d. 371/982), the communal life of Sun- 
nite mystics in Fars became organized under the direction of an authentic 
religious order, the Kāzerūnīya (or Ishāgīya), founded by Abū Ishaq Ib- 
rahim Murshid ibn Shāhryār (b. 352, on hajj 388, d. 426),?* member of 
an old Kazerun family, the B. Farrükh, which had been permitted for a 
long time to remain Mazdaean, because of its descent from the brother of 
Salmān. Murshid, the founder, acknowledged three masters, Muhāsibī, 
Ibn Khafif, and Abū ‘Amr ‘Abd al-Malik-b-'Ali Nardi (d. 358),?5 but he 
had received the khirga from Ibn Khafif via Husayn Akkār Bāzyār 
Fīrūzābādhi Jūrī (d. 391), a khirga that he claimed dated back to Salmān 
via Shagīg Balkhi (and also to Uways).% Murshid is the source of the 
Salmānī isnād in Sūfism.27 

The fourth director of the order, Khatīb Imām Abū Bakr M-b-'Abd 
al-Karīm, who died in 502, was the author of Firdaws al-Murshidiya, pub- 
lished by Meier in a Persian translation. He was the successor to his 


?! Born in 1398, died in 1480 of our era, in Mahgar near Gorakphur (U. P.). 
22 The Kabirpanthis , his disciples. 


23 [n view ofthe reports of Murshid's friendly relations with his religious, especially with 
Abū'l-Azhar, Būlbūl, and the B. Sālbih. T 

24 Mahmüd-b-'Uthmän (d. 745: disciple of Amin D Balyānī), Firdaws al-Murshidiya fī 
Asrār al-Samadiya, edited by Fr. Meier, Istanbul, 1943. (Vol. XIV of the Bibl. Isl.) = the 
Persian translation of Firdaws by Khatib Imām Abū Bakr (d. 502), a source used by 'Attàr 


II, 291-304; cf. Kópr. M. Fuat, Abū Ishaq, Ishagī in. Anatolien, ap. DI, 1930, pp. 18-26. 
25 Firdaws, 17. 


26 Ibid., 25°. 


27 FNN II, 249; our Salman Pak, p. 10, n. 4; the cemetery of Kazerun (old name: Niird) is 
called **Salmani"; Dasht Arjan was nearby. 
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brother, Abū Sa'd (d. 458), and his father, ‘Abd al-Karim-b-'Ali-b-Sa'd 
(d. 442), and directed sixty-seven ribāts of the order, which was spread by 
Persian sailors from Siraf to Aden (where they implanted the Mundhirtya 
dynasty),2? to India and China, in the sixteenth century, and later to 
Turkish Anatolia. 

Murshid, who was fond of Hallājians like Shibli and ‘Ali Daylamī,?? 
and welcomed the visit of Daggāg, and also sent back a long wasīya to 
Abü'l-Fath ‘AA ibn Sālbih, from Bayda, declared himself publicly for 
Hallāj (which may have been the reason for the brief persecution he suf- 
fered at the hands of Vizir Fakhr al-Mulk [d. 407], for which the father of 
Ibn Sālbih, ‘Abd al-Salām ibn Sālbih, came to console him in Bayda). 
Here is the text:3° 


Shaykh Murshid was sitting one day with a group of novices in his charge. He 
was beginning to speak in a moment of high and fruitful inspiration when one of 
those present said to him: “O shaykh, tell us something of the fragrance of 
Shaykh Husayn Mansiir’s states.” And the shaykh answered: "Since I do not 
know the states of this Sultan of Religion with any certainty, how can I tell you 
about them? You yourselves have heard him described, but, as for myself, I have 
not yet heard him (described by God) in such a way as to be able to tell you what 
I have actually seen of them." When night came, Shaykh Murshid uttered a 
prayer to God (munājāt), saying: “O Glorious, O Provident One, show me the 
state of this servant of Yours who gave You his soul, so that I may truly sce his 
states.” (A kind of istikhāra.) And a heavenly voice (kātif) rose up: "O noble ser- 
vant, think ofthe gibbet, and behold"; and Murshid said: "while I was looking, a 
veil was lifted in front of me: I saw the Lord of Glory like a hanging curtain 
(@wikhte), white with light; and I said: "O my God, what is this white curtain of 
light?’ And the voice said: ‘O Abū Ishaq, this white curtain is the spirit of our 
Mansür (Hallāj), for he is our "manzür" (= Our Visible Form): because he gave 
his soul to Our way, he was crucified and burned because of Us, his spirit faced 
Our Presence without a veil. [We reveal this] so that you may know that 
whosoever will give his own soul to Our way will hold the same place as he in 
Our Presence.’ ” The next day, the shaykh recounted these states to his disciples, 
and this beautiful inspired moment became manifest to all (followed by a fervent 
eulogy of the author). 


The Kāzerūnīya had recourse to a collection dealing with the miracles 
of Hallāj of which we made use above, and which ‘Attar seems to have 
used. Murshid accepts the idea of saints being able to transform material 
substances (Firdaws, 73), basing his view on the instance of Mary (Qur’an 
19:25: the dates), Dhü'l-Nün, Hallaj (the dates, Firdaws, 74), and AN 
Sarrāj. He had as a disciple ‘AW Kashkānī, a pupil of Qādī Ibn Kajj (who 

28 Firdaws; s.v. index. 


29 Around 500-550 Hijra (Paris ms. 6021, ff. 60a-73a). 
30 Firdaws, 312. 
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had published a miracle of Hallāj). It must also be noted that the Kāzerūnī 
Abū Shujà' M-b-Sa'dàn Magārīdī (d. 509), author of a mashyakha and of a 
Shīrāznāma (Tehran ed., A.u. 1310), was, in the field of philosophy, a 
disciple of Abū Hayyan Tawhidi and edited the ‘Aff of Daylamī. 

Two Suhrawardian branches were established in Fars after the death of 
Baqli: that of ‘Ali Buzghush (d. 678; and of his son ‘AR, d. 716) in 
Shiraz, and that of Awhad D ‘AA-b-Mas ‘td Bālyānī (d. 686) in Kazerun. 
Buzghush venerated Baglī; his disciples, Natanzi and the two Kashi, 
adopted the monist teaching of Ibn ‘Arabi.31 The branch of Awhad Bal- 
yānī is doubly interesting: in the familial sense, he claimed to go back 
through seven generations to Abū ‘Ali Daggāg (d. 414; which actually is 
nine, not seven, generations), the master and father-in-law of Qushayri, 
and in the spiritual sense, his isnad includes, before his father, Imām D 
Mas 'üd, already two Shirazians.3? It is in connection with the nephew of 
Awhad Bālyānī, Amin D M-b-'Alī-b-Mas'ūd Bālyānī (d. 740), himself 
affiliated with the Kāzerūnīya order,” that we encounter the first known 
branch of the tarīga hallajiya which had been founded a century earlier in 
Bayda. In view of the fact that Awhad Balyani was a well-known Safi 
writer (Risāla al-wahda), should we attribute to him this artificial creation 
that would have brought him to insert the name of Hallaj into the isnad of 
the Sab ‘iniya school? But the disdainful manner in which Awhad Balyani 
speaks of Mansür leads us away from this hypothesis. 

In fact, it was a member of the Kāzerūnīya order (or as it preferred at 
that time to be called, the Murshidiya),?^ Amin Bālyānī (d. 740), who 
transmitted to Tāwūsī in Shiraz, the initiation in the tarīga hallajtya which 
came to him from Zayn D 'Abd al-Samad-b-'AR Baydawi.?5 The latter 
claimed (around 710) to be a tenth generation descendant of Hallāj (d. 
309: actually thirteen generations). Zabīdī clearly states that Tāwūsī (d. 
871) received this initiation through *M-b-Bahà' D Khabbāz Kāzerūnī.” 
This individual is hard to identify: he seems to be the son of Baha’ D Abū 
Bakr-b-Hassām (sic = Khabbāz) Kāzerūnī, another master of Tāwūsī, ac- 
cording to Zabidi;?6 and it would be tantalizing to imagine his son to be 
Oiwām D M-b-Ghiyāth D Ibrāhīm-b-M-Yahyā-b-Ibrāhīm Husaynī 

31 ‘Attar II, 291-304; Kēpr. MF. Abii Ishaq, Ishagī en Anatolie (DI, 1930, pp. 18-26). 

32 Jāmī, 291. 

33 Shaykh al-shuyükh: FNN II, 249; Salmán, p. 10, n.4. 

34 A cousin, Sa'id D M, d. 758, figures in musalsalāt: concerning Hallāj, cf. Durar IV, 255; 


Shadd, 34, 35; from another Bālyānī Kāzerūnīya branch, *Afif Junayd (746, d. 811). Cf. 
Daw’ Ill, 79, mu'abbir in Shiraz, master of Ibn al-Jazarī. 


35 Disciple of Qadi'l-qudat Baydawi, commentary on the Our'ān (Z [abidi], 38). 
36 Cf. Zļabīdī], 65. 
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Kazerüni, whom Sakhāwī expressly tells us was “born in Gaza in 743, a 
disciple of Amin Balyānī, a rawi of Sa'id D Kāzerūnī (d. 758); he gave the 
ijāza to Tāwūsī in 829." 

In Bayda itself, a ribat was founded about thirty years after the death of 
Hallāj by Abü'l-Azhar A Wāhid-b-M-b-Hayyān Istakhri Baydāwī, rāwī 
of Abü Hamza, according to Kattàni,?? whom Oannād had met in 325 in 
Oirgisa in the company of four hundred disciples. We do not know if the 
Süfis of this monastery were pro-Hallāj or not; we only have their 
names: Abū'l-"Abbās Hashimi, whom Ibn Bākūyā came to see, 'Ali-b-Hy 
Kurdi Baydāwī, Yüsuf-b-'Ali-b-'AA (muqri', and Sūfī),3% and particu- 
larly AB A-b-M ibn Bunhür Būlbūl, a disciple (indirect) of Abü'l-Azhar, 
who died in Shiraz in 455, but whose body was taken back to Bayda. 

A religious of Bayda, A Hy Shihāb D A-b-M-b-Ibrāhīm ibn Sābih (b. 
388, d. 473),39 came to found a khāngāh in Shiraz in 443, endowed with a 
special rule, that of the Siddiqiya^? (in honor of Abū Bakr; cf. the same 
feature among the early Hallājians), which it took from its master, 
Mu'ammal-b-'AA Bannà;*! he was appointed shaykh al-shuyūkh of Fars; 
his son "Abd al-Salām, and his grandson A Fath Nasr-b-Khalifa-b-A 
Baydawi, directed the monastery, where his other grandson was to con- 
fer the khirga of the order, then connected with the Kazerüniya, on Rüz- 
bihān Baglī,*? around 550. The latter does not tell us the source of his 
Hallājian documentation, but it is reasonable to suppose that he obtained 
it, if not from the ribāt of Bayda, at least from the Siddiqiya khāngāh of 
Shiraz, through his master, Sirāj D Mahmüd-b-Khalifa-b-'A Salàm-b-A 
ibn Salbih Baydāwī Murshidī. 

Around 620, a prominent man (bayt riyása wa jalal) in Bayda, of Arab 
descent and language (‘arab ya'rub), named Shihab A-b-M-b-A-b-'Abd 
al-Rahim, claimed to be an eighth generation (sic: for eleventh) descend- 
ant of Hallāj. Zabidi, noting that fact, states that this family still existed 
in his time. A later grandson of this Shihab Ahmad, Zayn D ‘Abd al- 
Samad-b-Najm D 'AR-b-Rukn D 'AA-b-Shihāb D Ahmad Baydawi, a 
direct disciple of the grand gādī of Fars, ‘AA-b-‘Umar-b-Baydawi (d. 
685), passed on two congreganistic affiliations, around 710 in Shiraz: that 


37 Sarrāj, Luma‘, 325; Hilya X, 275, 321; Ibn Yazdanyār, Cairo ms., n.p.; Sam ‘ini, 99. 

38 Yaqüt I, 792. 

39 Cf. Ibn al-Jazari [bib. no. 2104-a], no. 3012. Jami, 314; Ibn Junayd, Shadd, 29: Tawhidi 
post mortem absolution. 

40 Whose founder was Khafājī (Sigla 30). 

41 Zabīdī, 94, s.v. Mu'ammalīya; Salsabīl, s.v. Siddīgīya, 29. 

42 “Razbihaniya, shu'ba min al-Murshidīya” (Zabidi, s.v.); Jami, 288. 

43 Sic: Zabidi, Ithāf 1, 250: “his time” = the time of Abū Makhrama? or of Tawūsī? 
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of the Baydāwīya, which his master had received from Khadir,** and 
handed on to his son, Nizām D ‘Abd al-Karim; and that of the Hallājīya, 
which he had inherited from his father, passed on to Amin Bālānī Kāze- 
rüni (d. 740). Nizàm D ‘Abd al-Karim Baydāwī, the last known de- 
scendant of Hallāj, transmitted the isnād of the Baydāwīya to Safi D 
Mardasti, master of Tāwūsi, around 740.45 


c. Tāwūsī 
Tàwüsi, whose full name was Nür al-Din Abü'l-Futüh Ahmad-b-Jalal D 
A Karam 'AA-b-Abr'l-Futüh ‘A Oādir-b-Abfl-Khayr ‘Abd al-Hagg ibn 
"AO-b-"A Salām Tāwūsī, born in 790, died in 871,45 came from a very 
old scholarly family from Aberquh, settled in Shiraz for two generations. 
A disciple of his grandfather and of his two paternal uncles Zahir D A 
Nasr "AR, shaykh al-shuyūkh of Shiraz (755, d. 831), and A Fadl 
Muhammad, Tāwūsī, a Sháfi'ite, is a certain type of muhaddith worthy of 
being described as representative of the aspirations of an important class 
of traditionists.47 Disheartened by the fall of the Caliphate, these men, 
being fervent Muslims, tried to rebuild the unity of the Community on a 
mental plane: through the systematic memorization of certain hadiths, 
whose chains of isnāds linked to the Prophet were multiplied, trying to 
have the fewest number of possible intermediaries, thanks to several 
long-lived persons, and linking them to certain important collective acts, 
as follows: “X told me that Y had conferred the accolade on him, telling 


me: Z conferred the accolade on me, telling me . . . in this way did the 
Prophet confer the accolade on me”; or as follows: “X gave me a morsel 
to swallow, telling me. . . in this way did the Prophet. . . ." The whole 


body of musalsalat literature is devoted, with touching care, to this kind 
of hadith.48 On the same mental plane, a similar amalgamating and 
coordinating effort was made to connect the principal supererogatory 
prayers, especially the dhikr and the tahlil, with a certain posture and ap- 


44 Zabidi, s.v., 38, 45 (cf. Salsabil, 43). See his Tafsir, X VIII. 

45 And via Tāwūsī, ‘Atallah Kāzerūnī, his son Nasim D Hibatallah Kāzerūnī, called Shah 
Mir (d. 904), in Medina to Amir Kilān Rakhawi, 177. Kilian, son of the Nagishbandī M 
a Jawbyadi Bukhari (d. 971), then to Ghadanfir, the former caziaskar of Emperor Ak- 

ar. 

One has an inkling of some unexplainable interferences in this “family of Hallaj," which 
claimed to be Ansārian (via Abū Ayyüb), made by Ibn Saliba and the grand gādī, both 
Baydāwis. By 1937, M. Gaulmier met a descendant of Hallāj in the Ma'rif of Aleppo. 

46 Daw’ I, 360; Kattānī II, 274, 300; Zabīdī; Sharh al-gāmūs IV, 182. In 819 in Mecca. 

47 Tāwūs al-Harawiya A Khayr Igbāl, a disciple of Junayd via A H Sīrwānī (Zabidi, s.v. 
Tāwūsīya). 

48 Cf. Daw’ IV, 117; VIII, 166; VI, 326. 
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propriate gestures; hence, another series of works grouping together 
with the various religious orders their initiation isnāds going back to the 
Companions of the Prophet. Lastly, the pilgrimage, the sojourn in 
Mecca, where for more than a century members of the Kāzerūnīya 
(750-867)? were the chief muezzins of the Ka'ba, was looked upon as the 
means of spreading and of unifying the branches of the congreganist 
dhikr and of coming into contact with the spiritual hierarchy distributing 
the gifts of God to the world, for it was increasingly believed that its 
mysterious leader, who was called the Khadir, the Ghawth, or the Qutb, 
should reside in Mecca and Medina, at least for certain annual festivals. 

Tāwūsī most certainly, Sakhāwī stresses, was a qualified master in 
grammar, in Qur'an (a hāfiz pupil of Ibn al-Jazari for the girā'a of Asim), 
in hadith, in law (received the ifta’ from M-b-M Kāzerūnī), and in theol- 
ogy, but his main effort went into the threefold mental plane examined 
above. He was given the khirga by Zayn D AB M-b-M Khwifi (757, d. 
838),5? because he believed in him and called him the Ghawth of the age, 
the disciple of the previous Ghawth (‘AR Shibrisi), and because he was 
the rawi of the hadith “X gave me the accolade . . . as did the Prophet. 
. . ." In hadith, he wrote the Khizānat al-la’ali about the isnads that go 
back the furthest (= the macrobiotics), and he himself plays a role in one 
of the most famous of them, in the transmission of the Sahih of Bukhari, 
studied at length by Kittānī in his Fihrist (II, 302-313). Lastly, for the 
branches of the congreganist dhikr, he wrote a basic treatise, Jam‘ al-firaq 
li-raf* al-firag, in two parts: a list of eight wasā'it connected with the 
Prophet (Khadir, Ilyās, Abū Bakr, ‘Umar, ‘Ali, ‘AA ibn ‘Abbas, 
Abū'l-Dardā”, the qutb Abū'l-Bayān Nabāb-b-M-b Mahfūz Qurashi, d. 
616 in Damascus); and a list of twenty-six khirgas. Since this manual 
formed the basis for subsequent manuals ("Ujaymī, etc.), it is appropriate 
here to give the names of the twenty-six orders chosen by Tàwüsi.5! Six 
go back directly to the Prophet, through suhba or kashf: Uwaysiya (via M 
Asyābī Harawi), Bayānīya (via Nasrallāh ibn Jamā'a in Jerusalem), Dar- 
dā'īya (A Habib Dihlawī), Shurayhiya (via Baha’ Kāzerūnī), Kardawīya 
(via ‘Arabshah Husayni), Mu'ammariya (by “the accolade,” via Ibrahim 
Adham). Four go back to macrobiotics (mu‘ammarin): Bākharzīya (Ibr. 
Kubrawī: via Khiyādānī), Jamiya (via Yf Harawi), Haydarīya (via ‘Isa 
Zāwajī and Chishtīya), Kubrawīya (via Yf Harawī). 


49 Daw’ V, 34; IX, 26. 50 Jami, 569; Daw? IX, 260; Simt, 145, 147. 

51 Zabidi, "Igd, s.v.; Salsabīl refers to Tāwūsī only for the following: Mu'ammariya, 
Kardawiya, Hallājīya, Nüriya, Ruknīya (based on Shinnāwī), Shanbakīya, and Mewlewiya 
(39, 40, 43, 106, 112, 169, 141). 
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Six are mere revivals of extinct schools: Bistāmīya (via AB Khwāfī), 
Junaydiya (via Sharaf Abarqühi), Kharrāzīya (via M Khwani), Sai'diya 
(= of Ibn Abi'l-Khayr, via Sa'd D Baba), Shanbakiya (= of Sahl Tustari, 
via Yünus Shanbakī in Huwayza), Adhamiya (= Adhami monastery of 
Jerusalem, via Ni'matallāh Kirmānī). 

The other ten are unusual local survivals (or resurgences): Bukhārīya 
(India, via Makhdüm Jahāniyān), Baydāwīya (= Oādī of Oādīs M 
Baydāwī, d. 685, via Zayn D 'Abd al-Samad, a descendant of Hallāj), 
Hallājīya (via the previous rawi), Elyāsīya-Hammawayhīya (= the shaykh 
al-shuyūkh M-b-M ibn Hammüya Juwayni via M. Derguzini), 
Murshidīya-Rūzbahānīya (= Baqli, d. 606, via Ghiyāth D M Kāzerūnī), 
Sādigīya (M-b-Muzaffar ‘Umari, via Ibrahim Kāzerūnī and the Jamiya 
monastery in Shiraz, Shadd, 55), Oāsimīya (= Abū'l-Oāsim-b-Ramadān, 
via A ‘Aziz Qirshawi, Mu'ayyad Janādī, “Attar and Ibn Abrl-Khayr), 
Kabīrīya (= Khafifiya, via Baha’ D Sijistānī), Mewlewīya (via Ayyüb- 
b-M Tūsī), Nüriya (= Kasirgī, via Tāhir Kazerüni). 

We know, moreover, that Tāwūsī had been initiated into the Rukniya 
(via Yahyā Sijistānī), and the Naqishbandiya (via S. Jurjānī),? but these 
two orders must not have been included in the manual, from which the 
early great orders are missing.5? Tāwūsī did not dare merge them (as 
Sanūsī would later) with this assemblage and local constriction of Shiraz- 
ian Sunnite Islam's spiritual ties with the Prophet, around a Tāwūsīya 
tariqa^* skeleton plan. Six out of the twenty-six orders chosen were from 
around Shiraz, and, in the case of four, Tāwūsī was initiated by a mem- 
ber of the Kāzerūnīya. 

Two of Tāwūsī's grandsons used his manual, informing55 Indian pil- 
grims in the Hijaz about it: Shāh Mir (d. 904), in his Musalsalat used by 
Oushāshī;56 Taj ‘AR Kāzerūnī, in his Riwāyāt transmitted to Shinnāwī 
(by Ghadanfir), and inserted into his commentary on the Shattārian 
jawāhir, thereby accrediting initiation into the Hallājiam order for pil- 
grims coming from all parts of the Muslim world. 

In Fars itself and in Shiraz, after Tawüsi,57 with the decline of Sunnism 


52 Kattani II, 275. 53 Qadiriya, etc. 


5^ Zabidi, s.v. 55 Simt, 145-146. 

55 Nasim D Hibatallāh-b-"Atallāh-b-Lutfallāh-b-Salāmallāh-b-Rūhallāh Kāzerūnī Shah 
Mir came from a Shīrāzī line that played an important religious role for two centuries; the 
first, Rūhallāh, was initiated before 719 into the Nüriya order, which he transmitted, 
through his son Salāmallāh and his grandson Safi D Tāhīr, to Tāwūsī, whose daughter mar- 
ried another grandson (Zabidi, s.v.). 


57 Concerning his disciple Muhyi' D A Yazīd M-b-M-b-Mahmüd Oasr Kinārī, cf. 
Zabidi, s.v. Adhaniya Kabīrīya. 
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and the Kāzerūnīya order, it is in three religious orders converted to 
Imāmism that we find the memory of Hallāj revived. 


d. Imāmite Religious Orders58-62 
1. Ni'matallahiya 


The founder of this order, Ni‘matallah-b-‘AA Husayni, who died in 
Kirman in 834/1431, was the murid of the Sunnite Yāfi'ī (d. 768), in the 
Adhamīya order into which he initiated Tāwūsī. He quoted Hallaj's 
interview with Khawwā in his Rasa’il (Calc. ms. 1239, f. 409). 

A contemporary Ni'matallāhī, Ma'süm ‘Ali Shah (d. a.n. 1357), re- 
produced in his Tarā'ig the account of Ibn Khafif's visit to Hallāj in 
prison, and noted that ‘“‘numberless are the quotations concerning his 
states in prose and verse in the books of Sūfīs.”” 


2. Nürbakhshiya 


The Rukniya, a branch of the Kubrawīya founded by 'Ala"]-Dawla 
Semnānī (d. 736) and directed after him by Mahmüd Mazdagānī (or 
Sharaf Ghawrī) and by ‘Ali Hamadhānī (d. 736), were split under his suc- 
cessor, Ishāg Khuttalānī, into two rival branches, both Shi'ite: the 
Dhahabīya and the Nūrbakhshīya, from M Nūrbakhsh (d. 869). The 
writer Nūrallāh Shūshtarī, who upheld the memory of Hallāj, belonged 
to this order, which was guite powerful in Fars. 


3. Dhahabīya 


The Dhahabīya, dissidents of the Ruknīya, founded around 830 by 
‘AA Barzashābādī Mashhadī, have continued for five centuries to have 
many members among eminent Shi'ites of Fars and Tehran; and they 
have been especially interested in Hallāj. One of their writers, Kamal Hy 
Khwarizmi (d. around 839), was the author? of a Persian diwán attrib- 
uted to Hallaj.9* 


58 Tarā'ig IL, 146 [no footnote reference]. 

59 [vanow, Calaitta ASB catalogue [no footnote reference]. 

60 Tarā'ig II, 214 [no footnote reference]. 

61 Ibid., 145; Salsabīl, 104, 107 [no footnote reference]. 

62 Tarā'ig Il, 154 [no footnote reference]. a es 

63 An attribution pointed out by M. Ghazvini of Oasīda I, ap. Riyād al-‘arifin, 68, and 

Habib al-siyar, 93. 

' 64 This attribution of the dīvān does not seem to be ascribable to the author, but rather to 
a modern Indian editor. Hallāj is extolled in it in four places, but as distinct from the author 
(p. 12 where it is formal; p. 25 Ana’l-Haqq; p. 37 his heroism; p. 80 the greats predestined to 
love: Moses, Ahmad, 'Ali, Mansür). 
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Their leader at the beginning of the seventeenth century, Qutb al-Din 
Nīrīzī Dhahabi,® analyzing the mystical stages, stated that in order to go 
beyond the fifth (qurb, hadrat al-ahadīya) only a special grace can bring the 
holy soul into the walāya ‘alawiya without its being conscious of it. Simi- 
larly, Bistāmī, having been the saggā of Ja'far Sādig, said "in my jubba, 
there is only God; like Husayn ibn Mansür Hallāj, who, having pros- 
trated himself on the threshold of the mahdi, declared passively “Ana’l- 
Haqq”; killed and burned, his ashes wrote on the waves of the Tigris "Al- 
lah, Allāh” and his blood “‘And’l-Haqq” on the ground to vindicate him 
of his seeming impiety. When the Prophet reproached him, “why did 
you cause this breach in my law?" [He said:] "Let me be your ransom; 
my head will fill it, so that no one may pass through it after me.’’66 


e. Husayn ibn A Rāzīt” 


Originally from Rayy, he lived for a time in Baghdad® under Shibli’s (d. 
334) direction, and afterwards settled in Nishapur to become a disciple of 
Ibn al-Farghàni, son of the great AJ M-b-'AA. In Baghdad before 328, he 
must have died in Nishapur around 360.59 

He must have written the account of Rūdhabārī's death,” for it was 
said specifically to have been by him. His great interest to us rests on the 
fact that he was the only one to accept the two Süfi masters excluded for 
hulal, Abū Hulmān and Hallāj. He implies that Ibn Hanbal (according to 
his son, Oādī Sālih) allowed dancing.7! 

Husayn Rāzī became acquainted with Abū Hulmān via Farghānī 
through an original mind, a Hāshimite, "Abbās-b-Muhtadī, who fol- 
lowed Kharràz from Baghdad to Egypt, traveled around Syria, and 
finally settled in Mecca, where he died in 317.72 Like Ibn ‘Ata’, he medi- 
tated on suffering. He saw Abū Hulmān, withdrawn in Ramlah, spend a 


whole night prostrate and weeping "before someone" (bayn yaday 
shakhs).73 


55 The Tarā'ig have a Dhahabi of the fourth generation as leader (II, 154, lines 13-15), 

thus deceased around 990, just when Mahmūd Ghujdwānī wrote his biography. 
$ Qawa’im al-anwar, ap. Khuyyi, Sharh minhāj al-barā'a, VI, 263. 

+? Abū ‘AA Hy-b-A-b-Ja'far Rāzī (Qushayri, 28, 63, 112, 127, 130, 147, 151, 181 
(= Luma', 316), 192, Hilya X, 324, 354. 

68 Cf. AN Sarraj, Luma‘, 316. 

69 Since he was the ráwr of Murta'ish (Qushayri, 147), Kattānī, and Khuldi (Qissa, 110). 

79 Kh. VII, 2482. 71 Talbīs, 259. 

7? Died in 299, according to Ibn al-Jawzī. The very same account of the dream enables us 
to identify him with his homonym, Abü'l-Dadl ‘Abbis-b-Samura Hāshimī, but Sulami 
gives him as two persons: Ibn ‘Asakir VII, 268, 223. Cf. Ta ‘arruf, 117. 

73 This "someone" was undoubtedly a handsome-faced novice selected as a shahid = a 
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[As far as Hallāj is concerned], Husayn Rāzī seems to have been the 
first to call attention74 to certain contradictions in the accounts of his 
execution. We take from him the two versions of his flagellation pub- 
lished by Sulami (Ta'rikh, nos. 19-20), that of AB 'Atüfi (d. 343), and 
that of Abū'l-'Abbās [A-b-M ]-b-'Abd al-‘Aziz.75 Finally, since he was 
the only direct rawi of AB ibn Mamshàdh,?6 he had to be the one who 
gave AQ J-b-A Rāzī (d. 378, Nishapur) the decisive account by Ibn 
Mamshādh of the ‘ayn al-jam* incident at the trial of 309, published by 
Abū'l-'Abbās Muqri’ A-b-M-b-Z Nasawi (d. 396) in his Ta’rikh and 
transmitted at the same time to Sulami by Nasrabàdhi.7 Commonly 
called “Abī "Abdallah," he was also perhaps the one who received from 
Shibli the 'Aná'I-Haqq" account containing the verse “Yä sirra sirri,” pub- 
lished as early as 355, based on Abū "Abdallah" by Maqdisi in the Kitab 
al-bad’ wa’l-ta’rikh .78 


f. Abū Bakr ibn Ghalib?? 


This Hallajian raw7, an “unknown, whose testimony is therefore lacking 
in authority” (Khatib), was a disciple of Ibn Khafif, on whom Kalabadhi 
published, through his go-between, an interesting notice concerning 
Kattānī's method of oniromantics (of seeing the Prophet in a dream on 
the twenty-fifth of each month, for purposes of solving questions of law; 
a noncanonical method based on istikhāra, like that which was con- 
demned much later in Ibn Abi Jamra).®° 


manifestation of divine beauty, for Mihrijān used to do this (Masāri', 142 = Talbis, 287). 
Cf. the quatrain of Jalal D Rami “gawl bi’l-shahid” (= "badaliya" with Badawiya Maraziqa; 
Mutàwi'a, Salsabīl, 7 = reference ap. Ibn al-Fārid, Ta’iya). 

74 Ms. P. 2137, f. 122b (Ibn 'Asakir). . 

75 Talbīs, 362: rāwī of Shiblī in Bāk. Also, concerning 'Atüfi, Kh. VII, 248 (pupil of 
A-b-H-b-'Abd al-Jabbār of Bāb Harb, d. 306). 

76 Qushayri, 181. 

77 Sulami, Ta'rikh, no. 11; cf. Qushayri, 192; and Lawaq. I, 124 (AQ Rāzī). cun 

78 A comparison is just drawn in it between Hallaj and Abū Hulman (Qawl bi 1-Shahid). 
Huart read “Ibn ‘AA,” which would indicate Mansür-b-'AA (rawi as early as 341). 

There is still a problem to be resolved about other riwáyát of Ja'far Rāzī (concerning Ibn 
Abi Sa'dān, Kh. IV, 361, his master according to Qushayri, p. 79) and Ibn ‘Ata’ (Lawaq. I, 
124), in relation to Abū Zur'a Tabari or to Husayn Rāzī. . 

[Transmission:] From Farghānī (and Khuldi) to Harawi up to Sarrāj (O. 192: Luma‘, 
316), to Sulamī, to J. Rāzī. 4 a . 

From Shibli to Abū Ishāg Zajjaj up to Ibn AA (surname of the Mu tazilite grammarian 
Sirafi, d. 368, pupil of Zajjāj via AB M-b-Sarī' ibn al-Sarraj, d. 315, and AB M-b- Ali Mab- 
ramān) and up to Fasawi, d. 377 (ráwi of Zajjāj: Fihrist, 64). o. - 

Ibn al-Farghani introduced the sama’ in Nishapur around 361 (before individual qawwal): 
cf. Qushayri, 177; Talbis, 264 (Su'luki converted). 

79 AB M-b-M ibn Ghilib, d. around 375. Khatīb VIII. 

80 Ta'aruf, 119. Ibn Abi Jamra: ms. P. 
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Sulami received four important texts dealing with Hallāj from him: in 
his Ta'rikh, an explanation of the condemnation of Hallàj toning down 
the idea of shahid;9! a version (via Isfijānī) of his 'aqida in theodicy which 
would be preferred by Ash'arites (Qushayri) to the one edited by 
Kalābādhī, for it condemns the words *imtizāj” and "hull" 82 a state- 
ment about the acme of fasting,® less elaborate than his recension given 
in the Tafsir of Sulami;84 and, in his Tabagāt, eleven maxims by Hallaj 
(nos. 10-20: nos. 12 and 13 are found also in Tafsir 55, 58; and no. 21 is 
related to Tafsir 193; nos. 13, 20, and 21 are pro-Ash'arite;85 no. 17 gives 
the verses found in Akhbar 36).86 


This source of Sulami’s shares the Ash‘arite tendency of Ibn Khafif and 
defines the Hallāj texts in this sense. 


IV. THE SURVIVAL IN KHURASAN 


Hallajians sprang up immediately in Nishapur, where Hallàj must have 
spent some time, and where his son Sulaymān had settled. In 311, when 
Vizir Hamid, who had had Ibn ‘Ati’ killed for being a Hallājian, in his 
turn died, it was said among Süfis in Nishapur that the curse of Ibn ‘Ata’ 
had fallen upon Hāmid.* This version came from Abū 'Amr-M-b-A- 
b-Hamdān,? son of a noted mugri” and disciple of Abū 'Uthmàn Hiri (d. 
298), who had been present in 298 at the funeral of this master (who had 
implanted Baghdadian Süfism in Nishapur, though being himself origi- 
nally from Rayy). The father of Abü ‘Amr, A-b-Hamdān-b-'Ali-b-Sinān 
(d. 311, Mecca),? was a Malāmatī and disciple of Abū Hafs Haddād (d. 
264, master of Hiri), 

From the leading disciple of Hiri, AM 'AA-b-M-b-'AR Sha'ráni Rāzī 
(d. 353;4 he lived in Nishapur and went to Iraq), we have one of the old- 
est versions of Hallāj's interview in Kufa with Khawwas,° which Sulami 


81 Shahid ceased to signify a person and became again, as in grammar, an argument. 

92 Qushayri, 8 = Akhbar, no. 13. 83 Oushayri, 84 No. 182. 

85 No. 13: masmūd (cf. Rāzī, Asas, 23); no. 20, against Jubbā'ī; no. 21, "neither distinct 
nor combined" (thus immaterial: F. Rāzī, Asas, 82). 

°° Which shows that this number from Akhbar is earlier than Ibn Ghālib. 


1 Sulami, Ta'rikh (ap. Dhahabi, cf. Amedroz). 

^Hilya X, 229, 230, 240; Qushayri, 23, 107 (hadith). Abü 'Amr M-b-A-b- 
Hamdan-b-'Ali-b-Sunán Hiri, d. 338, a pupil of Baghawi, master of Ibn al-Bayyī' 
(Sam'ānī): Sibt ibn al-Jawzi, ms. P. 5866, f. 113b, gives 376. 

3 Hilya X, 230; Sh., Lawag. I, 102-103. 


* Lawag.1, 119; Hilya X, 253; Qushayri, 71, 82, 91, 104, 106, 122, 169, 174, 178, 183. 
5 Qushayri, 111, 51. 
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received from him, no doubt through his grandfather, Ibn Nujayd, the 
last rawi of Abū 'Uthman Hiri. 

Hiri and his school (his son Muhammad, d. 325, his grandson Ahmad, 
d. 353) sympathized with Hallaj in the same way, without considering 
the excommunication issued against him by 'Amr Makki. The Sāmānid 
government, both in Khurasan and in Transoxiana, undoubtedly re- 
fused, in 309 and after 309, to track down Hallājians outlawed in "Abb- 
āsid cities. AB Wāsitī (d. 331), plagued by A "Uthmān Maghribi, set- 
tled in Marw, and Faris went off to die in Bukhara. The ra’ts and gādīs of 
Nishapur were sympathetic towards Sūfīs; that is, until 393.7 Then per- 
secution erupted under Mahmüd II with the ra'īs Abū Bakr ibn Mam- 
shādh (398-410 and 421-430), a member of the Karrāmīya sect, and with 
the Hanafite qàdis Sā'id Ustuwā'ī (393-398 and 421, d. 431), "Utba-b- 
Khaythama (398, d. 406), Ismā'īl-b-Sā'id (431, d. 443), and A- 
b-M-b-Sā'id (443, d. 482). The persecution, which at first was anti- 
Shāfi'ite (the Shāfi'ites recaptured the office of gādī in 413 and held it— 
until 421?), began in 445 against the Ash'arites.? The line of the Awlad 
Sa'id Ustuwi'i, hereditary grand gādīs of Nishapur from 393 to 554, was 
hostile to Hallājians like Ibn Abī-Khayr,? but the Hanafite qadi 
M-b-'AA Nāsihī (d. 484) had been a pupil of the son (Ismail) of the 
Hallājian Nasrābādhī; and, for the most part, West Khurasan was hospi- 
table to Hallàjians (the Karrāmīyans were broken up in 488). The position 
of shaykh al-shuyūkh (inspector general of monasteries) of Khurasan, !? 
created by the Saljüqs in imitation of Baghdad (440-686), had the follow- 
ing as incumbents: Sahlaji (455, d. 476), Jurjani (465? d. 469), Farmadhi 


6 Vizir Bal'ami (307, d. 329) was a Shāfi'ite and pro-Sūfi (cf. Dhļahabī] ms. 1581, 
f. 100a). 

7 The year 393 also marked a defeat for Shāfi'ism in Baghdad in its struggle against the 
Mu tazīlism of the Hanafites, supported there by Shī'ism. 

8 The coalition of Ash'arites and Süfis, establishing theological madrasas thanks to the 
wadfs of mystical khāngāhs, was founded in Nishapur under the auspices of the ra'is 'AA-b- 
Ismā'īl Mikali (360, d. 379) and the amir AH M-b-Ibrāhīm-b-Simjūr (372-377), when the 
Ash'arite madrasa of Ibn Fūrak (d. 406) was installed in the khāngāh of Bushānjī (d. 348). 
Isfarā'inī (340, d. 418) also taught there. He was a pupil of Dalaj (d. 351), and the initial 
idea of the Ash'arite madrasa probably went back to the Shāfiite wagf founded by Da laj in 
Baghdad. Ibn al-Muslima took from it the idea of the Nizāmīya university, which Nizim 
al-Mulk made a reality. 

For the association between Shāfi'ism and the ribāt (wagf of the Da'laj sort): "Amrī became 
a Shāfi'ite and founded a ribāt in M al-Mansür around 360; Isfarā'inī made sure that no one 
was for Bāgillānī there. ; 

The (madrasa) of Ibn Surayj: those who were buried there “close to Ibn Surayj”: 
Abiwardi, ‘Umar Zinjānī (Subki IV, 18), d. 459; M-b-Hy. Shāmī, 478-488 (Subki III, 84). 

9 In [?] the khangah of Nishapur was in Bagh al-bazzāzīn (Sam'ānī, f. 80b). 

10 Athir XI, 115. 
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(469, d. 477), AB Nassāj Tüsi (d. 487), M-b-Hammūya Juwayni (449, d. 
530, head of the Banü Hammüya line of shaykh al-shuyūkh office holders 
of Damascus and Cairo, 563-678), Abü'l-Asad 'AR Qushayri (d. 547); 
Jurjānī and Fārmadhī were openly Hallajian.11 But at the time of the sack- 
ing of Nishapur (in 554), the duties of ra’is passed to the Husaynid Shi'ite 
anti-Shafi'ite nagīb al-nugabā”. 

In Herat, the B. Dhuhl amīrs supported Süfis and Hallājians. In Balkh, 
the gādīs remained Mu ‘tazilite Hanafites until 378 and 421; but the amīrs 
supported Süfis, from the B. Māhān (136-230) down to the B. Bānījūr 
(233-340), who granted asylum to the Hallājians of Talagan (Iskāf, who 
found refuge with an ‘Aqili sharif of Balkh around 400); and the Farighün 
(279-401). 

In Bukhara, the Al-Saffār, who through the sixth century controlled 
the supervision of the ribat and the position of ra īs of the city, appear to 
have curtailed Hallajians’ devotional practices. 12 

We shall study in a separate section later in the present work the main 
Witnesses of the Hallajian tradition in Khurasan: Faris Dinawari, Ibrahim 
Nasrabadhi, Warthānī, Ibn Shādhān, Mansür Harawi, Sulami, Ibn 
Bākūyā, Abū Ismāfl Harawi. The testimony of ‘Attar will be studied 


elsewhere, as will the Hallājian infiltration into the court of the Mongol 
Khans. 


a. Faris Dīnawārī (= AQ Baghdādī) 
Faris, of Dinawar stock, was born in Baghdad around 285 and spent the 
early part of his life there in the Sūfī atmosphere surrounding Junayd, 
Nüri, Yf-b-Hy Rāzī, and especially Ibn ‘Ata’.13 He was not present at 
Hallāj's execution, but became attached to his teaching after his death, 
kept his memory alive, and must have then left his own homeland. First 
settling in Nishapur, he went further north to preach, to Marw (in 340), 
and afterwards to Samarqand, where he died around 345. People visited 
his tomb in the cemetery of the citadel near the tomb of his friend, the 


11 The death of the mystic Akkaf in 549 (pupil of AN Qushayri) should be studied care- 
fully (Sam'ānī). 

12 An irony, ap. ‘Attar, Tadhk. - . 

15 Abū'l-Oāsim (= Abü'l-Tayi-b-Abi'l-Fawáris) Faris-b-‘Isa Dīnawārī Baghdadi: biog- 
raphy ap. Ibn al-Bayyr, Ta’rikh Nīsābūr, ms. abridged [by Dhahabī: Subki V, 217], Brousse, 
f. 47a (commentary by Vigar A Hamdani, 6, II, 1938); Khatib XII, 390; XIV, 316; VII, 246; 
VIII, 114, I,.. .; Jami, 174. Possibly the son of 'Isà Oassār Dinawari, a disciple of Shiblī 
(Luma", 148) and of Hallāj (ibid., 303), rāvī of Ruwaym (ibid., 303), rāwī of Ruwaym (ibid., 
189, Qlisse] [2] 155). A Dīnawār, the Luma‘ then cites cight Sūfis, RMM XIV, 318, not 
counting Mamshādh. 
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Hanafite gādī Hakim AQ Ishaq-b-M Samarqandi (d. 342),!^ patronized, 
it can be assumed, as was he by the Hanafite qàdi of Bukhara, M- 
b-Sulami (d. when vizir, in 334) (Tab. Hanaf. VI, 113), and the local amir 
(Mansür-b-Qaratagin, d. 340, or rather Ibrāhīm-b-Sīmjūr), who was the 
patron of AB Qaffal (d. 338). 

A highly cultivated mind, writing in a fine saj‘ style,!5 Faris, in the 
manner of, but much more profoundly than, Oannād, extracted from 
Hallāj's life, and especially from his death, a theme for aesthetic and 
amatory contemplation which he developed in his works. We do not 
know the titles [of these works] but do have excerpts, thanks to the 
Ta'arruf of Kalābādhī and especially to the Tafsir of Sulami, in which they 
served as a critique of the Qur'ànic interpretation that one of his elders, 
AB Wasiti (d. 320, like him a refugee in Khurasan), had attempted of 
Hallàj's thought. 16 

Deeply enamored of Hallaj, and adhering fully to all of his passionate 
vocabulary of divine love, Faris saw him as a sháhid, like the Biblical and 
Our'ānic Joseph (Ibn ‘Ati”s idea), who transcends practical law and rea- 
son; that is to say, a chosen being through whom divine beauty radiates 
to win hearts. He therefore accepts daring theological ideas, such as that 
of shahid, hulūl (divine infusion into the saint), and imtizaj (the fusion of 
two natures). He asserts that, in the state of fana’, far from being annihi- 
lated, the shahid continues to perceive his own form, but wholly tinted 
by the One Who has carried him away, and his carnal self (bashariya) is 
not destroyed but enclosed in a sheath of joy and aroused at the sight of 
suffering, like the onlookers enthralled by Joseph's beauty. !? 

We are indebted to Faris for having preserved Hallāj's most beautiful 
lines of verse: the distich “Anā man ahwa” (whose second verse is “we are 
two spirits infused into one body"), the quatrain “Anta bayn al-shaghaf " 
(whose second verse is "and You infuse my heart with consciousness, as 
You infuse bodies with souls"), the distich “hammaltum” (“the weight 
You have given our hearts to bear . ..”; cf. Akhbar, no. 11); and proba- 


14 Der Ģāker Diz (Dara Shiküh, Safina, f. 89a; Tab. Hanaf. 1, 139, s.v. Hakim Ishāg). 

15 Excerpt in Kal., no. 33. 

16 Fáris' quotations ap. Sulami's Tafsir (two-thirds of those relating to Qur’an 2:2 are 
missing), preserved in Bagli's Tafsir (printed edition, Vol. I, 24, 49, 66, 79, 87, 128, 218, 
236, 328, 383, 520, 556, 566 (2), 592 (2), 593; Vol. II, 20, 26, 27, 31, 58, 76, 106, 162, 203, 
211, 314, 355, 368, 383. The following quotations from “Husayn” (= Hallāj) in Sulami's 
Tafsir must have come from Faris’ works: no. 5 (= Bagli, Tafsir 1, 24), 64, 75, 90 (cf. "aw- 
jab” at the end of Kh., 114, and "wahdani" in Q [isse] 150), 130-131 (surely), 146, 201 (to be 
completed by Bagli II, 383). 

17 Ta‘arruf, 95. 
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bly also the distichs on the imtizāj reported by A Hātim Tabari (based on 
Shibli), the poem "'Taha'l-khala'iq" (or "muhill," as corrected by the 
Ismā'īlī Mu'ayyad Shirazi), the poem “haykali’l-jism” (in which 
"samadiyu'l-rihi" was corrected by the Nusayrī Khasibi to read 
*jawharīyu'l-nafsi"). All are hulūlī texts. 18 

The fragmentary pieces by Fāris on Hallaj (Kal., nos. 23, 26b, 32 
[dhikr], 33, 51; Sulami, Tafsir, nos. 75, 130; cf. 19 on dhikr; Khwīshāgī [is- 
tila']; Sayyārī [thirteen chains; face not ashen]; Warthānī [murid]; and 
AHy Fārisī) seem like commentaries, tending to systematize (wastya, 
Kh., 114). 

Fāris quoted other masters; here, too, his isnāds show that he left 
Baghdad without having their direct ijāza: for Nūrī he based himself on 
Anmātī (Kal. 112) and on Dūrī (Kal. 67); for Ibrahim Khawwās, on AH 
‘Alawi (of Kufa: cf. the poem "man sārarūhu”); for Summün, on AB 
Qahtabi.!? For Junayd and Hallaj, Faris undoubtedly made use of 
Ibrāhīm-b-Fātik (perhaps via Anmātī), but he omitted his name, for this 
rāwī was at that time "excluded," or refers to him merely as "rajulun" (= 
someone; for the famous wasīya of Hallāj, which he gives in a form al- 
ready commented on); and the isnād, in the Tabaqat of Sulami, for the 
quatrain “Anta bayn al-shaghaf” must be completed as follows: Sulamī A 
Hy (M-b-Ibrāhīm) Fārisī + AB A-b-‘Ali-b-J Wajihi + Fāris + Anmātī + 
Ibrahim-b-Fatik.2° 

The leading rawis of Faris were: 

—AB A-b-'Ali Wajihi (Ped. 29, 31, 45), a friend of Rüdhabari, rawi of 
Khuldi; who was an informant of the Sālimīyan AN Sarrāj Tamīmī and 
AHy Fārisī (ibid.). 

—Abū'l-'Abbās M-b-H Mukharrimi Baghdādī Khashshāb (d. 362) 
(Ped. 29), the rawi of Shiblī, Sulamī's source. 

—AN Sarrāj (O. 121; missing in Luma’). 

—Abü Bakr Rāzī Bajali (Ped. Mumshadh). 

—Abü'l-Husayn M-b-A-b-Ibrāhīm Fārisī, rawi of Wajihi, also took his 
ijaza directly from Faris (Q. 104; Ped. 31, 32) and transmitted it to 
Kalābādhī (Kal. 123) and Sulami (O. 104; Hilya X, 3); this is the only 
extant isnād for Faris. 


15 Kalābādhī, Akhbar, ms. P., f. 264a; Sulami, Tab., no. 7 (AHy Fārisī, from Ibn Fātik via 
Fāris and Wajihi, left out); Diwan, nos. 62, 41-47, 12 (cf. Mu'ayyad Shirazi, Divan, London 
ms. SOS), 53 (cf. Khasibi, Dīwān, Manch ms., f. 120a). The beautiful fragmentary pieces 
by Faris on süra 12 (Joseph), ap. Ta‘arruf, 95 (= tr. p. 125); those of Ibn ‘Ata’, ap. Bagli, 
"Ará'is 1, 413-449; on “hashasa ,” cf. Ismail Haggī IV, 272 (and IV, 247, on Joseph = shāhid). 

19 Kalabadhi, Ta'arruf, pp. 112, 67, 122, 70; cf. 40, 63, 68, 95, 103, 106, 114, 122, 126. 
Cf. ‘Awarif IV, 278. (Q. 176 = on the ghibta of the mustāgīn, cf. Majid Kurdi, Sh. Tab, 147; 
and 'A Wd[Wahid?]-b-Zayd). 


29 Following Sulami, Tab., Pedersen edition (in preparation: friendly commentary). 
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—A Faraj ‘A Wahid-b-Bakr Warthani Shirazi (Sulami, Tab. nos. 
8-9).2! 

—A Hy 'A Wahid-b-'Ali Sayyārī Nīsābūrī (Kh. 131), a disciple 
through his uncle, the Jabarite mystic Qasim-b-Q Sayyārī Marwazi 
(d. 342), of AB Wāsitī. 

—AB A-b-AN-b-Salāma Marwazi, who was an informant of Ibn 
Fadāla (via Nahāwandī), and the great historian Hakim M-b-Nu'aym 
Dabbi ibn al-Bayyi (d. 405)22 associated with Fāris in his youth (Talbis, 
258, concerning the sama‘), whose biography he wrote in his Ta'rikh 
Nīshāpūr (except Khatib; Brusa abridged ms.; Azhar ms., according to 
Frye). 

—AB M-b-Ish Kalābādhī (d. 380), a master in hadith and in mysti- 
cism, a Hanafite, who wrote the Ta'arruf and the Akhbār. 

Faris’ aesthetic tendency is indicated by the fact that he attended the 
sama‘ (spiritual concert) given by a respected lady, Hezare, with Ibn al- 
Bayyà', in the home of the wealthy AB Ibrisamī;23 an extralegal activity 
that Ibn al-Bayyī' got approved by his two disciples A "Uthmān Ism-b- 
"AR Sābūnī (373), d. 449: khatīb of the Nishapur Jāmi" mosque) and AB 
A-b-H Bayhagī (382, d. 468: a Shāfi'ite): to the great consternation of Ibn 
al-Jawzi (Talbis, 258, 207). 

The name of Fāris, included in the list of early defenders of Hallāj 
found in Baghdādī (and his son-in-law, Isfarā'inī), is removed from it in 
Sulami (Tab, no. LIV), Khatib (who inadvertently included his bio- 
graphical notice, XII, 390), and Qushayri (who cites him by accident, Q. 
104, 121, 160, 176). Faris is deliberately ignored by Hallajians like Ibn 
Khafif and Ibn Bākūyā, and even Bagli. Only Harawī mentions him in 
his Tabagāt, written in Balkh in a milieu of mystics in which AB M- 
b-‘Umar Warrāg (d. 290) had converted the Hanafite gādī Hakim 
Samargandī (Fāris’ friend) to Süfism. The Hanafite Jami, republishing 
Harawi, inserted a rehabilitation of Fāris, from the Māturidīyan point of 
view, five centuries later. 

It is true that Fāris was excommunicated and the Hallājian Fārisīya 
classified, along with the Salimiya Hulmānīya, among the Hulüliya here- 
tics. But when? There were direct disciples of Ash'ari—Ibn Khafif 
against the Sālimīya, Bundār Shīrāzī (and AB ibn Yazdānyār) against the 
Hallajiya—who took the initiative in mystic circles of forcing authors 

21 No. 8. It should be read “Shirazi” (Berlin ms. 9972, £. 73b), not "Sayyári" (Pedersen 
ed.) and not ""Nisibüri" (Berlin ms. 3492, f. 43a). . 

2 Ibn al-Bayyī', rawi of Qasim Sayyārī (Kh. X, 167, 153, 166); cf. Talbis, 325, Khatib’s 
source for the biography of ‘AA ibn al-Mubārak. (Kh. X, 153-169); accepted Shi'ite hadiths 


(Lisān V, 233). 
23 Whose son AN died in Baghdad in 371 (Sam ‘ani, f. 16b). 
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like Sarrāj (Luma', 426) and Sulami (Ghalatāt) to break their ties with 
hulūl (cf. previously Sahl, ap. O. 160; and Hallāj; ap. 'aqida and ghalatat of 
Sulamī) and with qawl bi'l-shahid (O. 52, 217). Prior to 350, in Iraq and in 
Fars, and about 360 in Khurasan at the time of their rapprochement with 
Sūfīs, the Ash'arites called upon Hallajian Sūfīs (like Nasrabādhī) to re- 
nounce Hallāj's idea of the uncreated Spirit infusing itself into saints, an 
idea that they then abandoned, imputing it to Faris, who in turn was ex- 
communicated as the head of the Fārisīya, the extremist Hallājians (ghulat 
= divinizing Hallāj by attributing to him this hulūl, which neither the 
prophets, nor the angels, nor Iblis had known).?* 

This excommunication was repeated around 440 in Iraq, under the vi- 
zirate of the Hallajian Ibn al-Muslima, when the mutasawwif AJ M- 
b-Sabbāh Saydalānī, "speaking on behalf of the four thousand (moder- 
ate) Hallajiya of Iraq,” publicly cursed the memory of Faris (as hulüli) — 
believing thereby to be facilitating a posthumous rehabilitation of Hallāj. 
At the same time, the Shāfi'ite and Ash'arite author A Fath Nasr-b- 
Ibrahim Maqdisi (405, d. 490) recondemned the Sālimīya Hulmānīya as 
hulūlīpa.25 In actuality, it was Fāris who propagated Hallajism in Trans- 
oxiana among Turks who were becoming converted [to Islam], and 
Anatolian and Indian authors still revere his memory. 

Fāris may have commented on all of the basic texts relating to Hallāj 
(Sarrāj, ap. Luma‘, 348, 232, 384, 346, may have derived from Faris via 
Wajīhī, "hasb al-wājid” “ya sirrī” (with '*Ana'l-Haqq"), and “Anā man 
ahwa" “hashasni sayyidi": in which case we should look for traces in the 
Akhbar al-Hallāj of a transmission by the Fārisīya prior to Ibn ‘Aqil). 


b. Abü'l-Husayn Fārisī 


Abū'l-Husayn Fārisī, who resided at times in his place of origin (in Is- 
takhr: Pedersen; biography of Shāh Kirmānī), but lived principally in 
Khurasan, was the direct master of AB Kalābādhī (d. 380), to whom he 
taught the ten foundations of Süfism (much older: to renew tawhid , to be 
ready for any hint of the divine, to bea good comrade, to practice aban- 
donment and self-sacrifice, to be quick to enter the state of ecstasy, to 
perceive inmost thoughts, to travel a great deal, not to work for personal 
gain, not to set up reserves) (Kal. 61).26 

Sulami refers to him at least twenty-five times in his Tabagāt and eight 

24 Hujwīrī, Kashf, 214, 334 (= tr., pp. 131, 260; cf. p. 152); ‘Attar II, 135; Khatib VIII, 


112; M ibn al-Haysam Karrāmī (d. around 420), Magalat, excerpts ap. Ibn Abi'l-Hadid, 
Sharh al-nahj [bib. no. 431-a] I, 297. 


25 On this Maqdisi, see Ibn ‘Asikir (Radd, 262, 286), Ibn Taymīya (Fat. IV, 302). 
26 [t is quoted in Sulami's Tafsir (Baglī, Tafsir I, 169, 257, 507). 
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times in the Hilya of AN, and with no more than an isolated statement or 
series of statements with verses, particularly in the case of Ibn ‘Ata’ and 
Hallaj (the beautiful quatrain “Anta bayn al-shaghaf’’). 

In most cases, AHy Fārisī, whom Sulami lists as his direct informant 
(he quotes him in his Ta’rikh, in the notice on Shibli, recopied by Ibn 
"Asakir, ms. P. 2137, f. 97a, via 'AA-b-'Ali Sarrāj, though Sarrāj never 
refers to him in his Luma’), claims that he was either directly informed by 
the great masters, Ibn ‘Ata’, Jurayri, Kattānī, or that he was separated 
from them by only one intermediary (H-b-'Alawiya, in the case of the 
Khurasanian shaykhs; various ráwis, in the case of the Iraqis). Was this 
indeed true? Let us take Nahrajüri, for example (d. 330: Ped., biographi- 
cal notice, 69); hadith numbers 1-3 of AHy F go back to him directly, 
numbers 4-6 (ff.?) via Ibrāhīm-b-Fātik. Similarly, in the notice on Ibn 
‘Ata’, alongside a direct hadith of AHy F, we find another that comes via 
A-b-'Ali Wajihi (ibid., ap. biography of Ibn al-Jalla, Pedersen, notice 24 
= Talbīs, 320). And it is unusual to find Sulami going back to ‘Abbas-b- 
‘Asim (rāwī of Ibn al-Jalla; Ped., notice 24) via Wajīhī alone, though 
Sulami does go back to the same "Abbās-b-' Assām (Ped., notice on Sahl 
= Hilya X 198), via AHy Fārisī alone. 

It is necessary to set up comparative tables as follows for the Hallajian 
rawis with whom we are concerned: 

Sulami gives: (no. of times; isndd; source; AHy F = Fārisī; IF = 
Ibrāhīm-b-Fātik; W = Wajīhī; FS = Fāris Baghdādī; Kh. = Mukharrimi): 
, Five times: AHy F — IF:27 ap. Stb (notices: Nari, Ruwaym, Hallāj, 
Nahrajūrī), Sta (Junayd = O. 6). 

Six times: W — IF:28 ap. Stb (notices: Ibn ‘Ati’, Rūdhbārī), Sta 
(Junayd O. 67, 82, 99; Sumnün Q. 172). 

Three times: AHy F — W: ap. Stb (notices: Bistamī, Ibn Jalla, A 'Amr 
Dimishgī) (O = 0). 

Four times: AHy F — FS:29 ap. Stb (notices Yf-b-Hy.; Ped. 31, 32); Sta 
(Hilya X, 3). 

Two times: W — FS: ap. Stb (Ped. 29, 31). 

Two times: A Hy F — Kh.: ap. Stb (notice: Ibn ‘Ata’). 

One time: Kh. — FS: ap. Stb (Ped. 29). 

One time: Abū Bakr Razi — FS: ap. Stb (notice: Mamshādh). 

Kalābādhī gives, similarly [ap. Ta'arruf = TK): 

Three times: Kal. — AHy F: ap. TK 61, 117 (on Marini, 123. 


27 [W omitted. ] 28 [FS omitted?] 
29 [W omitted?] 
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Ten times: Kal. — FS: ap. TK 63, 67 (on Dūrī), 70, 74, 112 (on An- 
mātī), 114, 122, 126, 127. 

One time: Kal. — W: ap. TK 118. 

We can draw the following conclusions, with a rather high degree of 
accuracy, from these two tables: that the accounts of AHy Fārisī are in- 
dependent of AB Rāzī; that his main Iragi source (therefore for Hallāj) is 
Ibrāhīm-b-Fātik, and that he knew him through Wajihi; that Wajīhī him- 
self could have known Ibrāhīm-b-Fātik only through Faris Baghdādī 
(who referred to him only as "rajul"; Wajīhī should have restored the 
name). For the previously mentioned quatrain by Hallāj, the complete 
isnād of Stb no. [. . .] should be: Sulamī + A Hy (M-b-A-b-Ibrāhīm 
Fārisī + A-b-'Ali Wajīhī + Faris Baghdādī + Ibrāhīm-b-Fātik. 

Abū'l-Husayn Fārisī appears to have been a Fārisian Hallājian. His full 
name, Abü'l-Husayn Muhammad-b-A-b-Ibrāhīm Fārisī, is verified by 
Kal. 61 and Stb (Ped. 31, 45). 


c. Qaffal Kabīr 


After Qadi Ibn al-Haddād, the first chain of transmission for Hallāj's last 
prayer was AB M-b-'Ali-b-Ismā'īl Qaffal Shashi Kabir (291, d. 365), 
who like him was a Shifi‘ite canonist and a supporter of Ibn Surayj. He 
lived in Bukhara and held great prestige in Transoxiana as a dialectician 
in usūl and as a critic in hadith. A pupil in Nishapur of Ibn Khuzayma, 
afterwards in Baghdad (beginning in 307) of the Surayjian usūlī AB 
M-b-'AA Sayrafi (d. 330)3 of Tabari and of the traditionist AQ 
Baghawi, his main rawis were Hakim Ibn al-Bayyī' (d. 405), A "AA 
Hy-b-H Jurjānī Halimi (338, d. 403), a Shāfi'ite gādī of Bukhara, A ‘AA 
M-b-Ishàq ibn Manda (d. 395: a Hanbalite from Isfahan), Abū Nasr 
*'Umar-b-A "Aziz-b-Qatada and Abū ‘Asim M-b-A 'Abbādī (375, d. 458; 
born in Herat, died in Marw). 

Qaffal wrote a Tafsir referred to by Sulamī and said to have both 
mystical and Mu'tazilite tendencies, according to Abū Sahl Su'lüki (d. 
369), who reproached him for the latter. The matter in question was the 
shukr al-Mun ‘im wājib 'aglan according to Ibn Surayj and Hallāj, and his 
idea of the mithaq lasting until the Last Judgment: istidlal ‘agli given to 
men (Maturidi approved it; also Baydawi) (Khilafiyat, 31). In 355 he led 
the famous Khurasanian expedition of Holy War fighters that wanted to 
capture Byzantium but got itself decimated by the Muslim princes whose 
territories it passed through under arms (cf. his bellicose qasida published 


?? Preferable to Ibn Khuzayma, page D. 
31 Bagli, Tafsir I, 478. 
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by Subkī). He also wrote Dala'il al-nubuwwa and Jawāmi" al-kilam, our 
source for the mystic Firiyābī (Arles ms.). 

Born in Shash (Tashkent), to which he later returned, Oaffāl resided 
mostly in Bukhara. To Hanafite Turkish Transoxiana he brought a 
Shāfi'ism with mystical and Ash'arite leanings whose importance was 
pointed out by the geographer Muqaddasi. Pro-Hallaj, he was supported 
by various Sāmānid amirs, notably Ibrahim-b-Simjür (d. 338) "known 
from Rayy all the way to the Turks,” wali of Nishapur (310-314, 320; d. 
338), Bukhara, Marw, and Herat, the same amirs who enabled Faris 
Dinawari to preach a complete Hallājism in Samarqand. “Without Ibn 
Simjür," said Qaffal, “I would not have been able to keep my roots in 
Shash.” 

It was no doubt Qaffal who was responsible for Ibn Simjür's son AH 
M-b-Ibrahim Nasir al-Dawla's?? being given muhaddithin masters with 
mystical leanings (founders of a madrasa: the madrasa of Ibn Fürak, as 
much a mutakallim disciple of Oalānisī as of Ash‘ari;33 he enjoyed reread- 
ing the saying of Dhü'l-Nün, “qulab al-ahrār, gubūr al-asrar,” found in the 
Hallāj legend); pro-Süfi leanings that were even more explicit in the 
grandson, Abū ‘Ali Muzaffār ibn M. Simjiri,34 who collected the 
"zuhhad wa mutasawwifa," and was buried in Qayim, in his hereditary 
fief of Quhistan (d. 388).35 One might even imagine that the head of this 
lineage, Abū ‘Imran Simjür Dawātī (d. 310), the Sāmānid governor of 
Herat from 287 and after 306 (both times replacing the allied amir of 
Marrudh), the governor of Sijistan, and the military cohort of Vizir 
Bal'ami in 309, was one of the Sāmānid amirs who knew and supported 
Hallāj. 


d. Ibrahim Nasrabadhi3$ 


Nasrābādhī (circa 295, d. 367) represents the point at which the Hallājian 
traditions become inserted into the Sunnite milieu of the ah! al-hadith of 
Khurasan. He was born and raised in Nishapur, close to the famous 
muhaddith Ibn Khuzayma Sulami (223, d. 311), who must not previously 


32 Amir of Nishapur, 344-374, and of Herat. 

33 In the khāngāh of AH Büsbanji, Muftarī, 282. 

34 Amir of Nishapur, 374-377, 384. 

35 Cf. Subki II, 176; Dhahabi [ms. P. ] 1581, f. 3093; Sam'anī, 323. 

36 AQ Ibrahim-b-M-b-Mahmawayh Nasrābādhī: Khatib VI, 169; Samānī, s.v.; Ibn 
"Asākir II, 246-250; Qushayri, 6, 35, 42, 56, 66, 74, 109, 124, 137, 140, 156, 158, 175, 186; 
references to Nasrábadhi, ap. Tafsir of Sulami preserved in the Tafsir of Baqli, printed ed., 
Vol. I, 63, 82, 97 (2), 109, 127, 148, 228, 231, 276, 292, 318, 342, 345, 356, 371, 383, 393, 
426, 460, 510, 526, 535, 540, 551; Vol. II, 86, 109, 167, 168, 262, 291 (2), 315, 351. 
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have been hostile to Hallàj, given the fact that his editor, Da'laj Sijz1 (260, 
d. 351), had defended against the Shi‘ites the quarter in Baghdad (Qati‘at 
Umm Ja'far) where Hallāj had preached; that his leading pupil, Abū ‘Ali 
Thagafī (244, d. 328), a Shāfi'ite anti-Mu'tazilite and a mystic, whose 
evolution to kalam he accepted, was associated with Shibli and Su'lüki; 
and that his friend Abū 'Uthmān Hiri (d. 298) trained Ibn Nujayd Sulami 
(272, d. 365), the grandfather and master of A 'AR M-b-Hy Sulami (330, 
d. 412), who was later to defend Hallāj. Nasrābādhī also knew in 
Nishapur the muhaddith M-b-Ishaq (d. 313). 

Next there is a period of twenty years (320-340) during which time he 
was on rihla, hearing hadith from masters: in Rayy, 'AR-b-A Hātim M 
Rāzī (d. 327);37 in Damascus, A-b-‘Umayr-b-Hawsa (d. 330) and 
Makhūl (= M-b-'AA-b-A Salām Bayrüti (d. 321); in Ramlah, 
Rūdhabārī (d. 322); in Damietta, Zak-b-Yahyā Dimyātī; in Cairo, AJ 
Tahawi (d. 321) and A-b-A Wārith ‘Assal Aswani (d. 321). Finally, in 
Baghdad, where he remained for fifteen years (325-340),?9 he was rawi of 
Yahyā-b-Sā'id (d. 318), and a steady visitor to AB A-b-J-b-Hamdān ibn 
Malik Oatīfī (274, d. 368), a renowned Hanbalite traditionist and nephew 
of the banker Ibn al-Jassas, who lived in the Qati'at D Dagīg. Perhaps it 
was through this Qati'i, who was favorably disposed to mystics, that 
Nasrābādhī knew Shibli (d. 334), whose murīd he became in Süfism.?? 

Nasrābādhī, in renouncing beautiful clothes, *'became converted" thus 
prior to 330 in Baghdad. He appears to have continued for a brief time 
his profession as a warrāg (a bookseller, the manager of a dictation shop 
making copies of hadith collections).4° 

Shibli seems to have been his only direct master in mysticism;*! for he 
cites Murta'ish (d. 328) after AB Bajali and Rūdhabārī (via Wajihi) after 
the Hanafite canonist A Sahl M-b-Sul Su'lüki (d. 369).*? He was inter- 
ested in Antaki.43 

From 340 to 364, Nasrabadhi, having returned to Nishapur, taught 
traditions and mysticism there as a much admired master. During that 
time he collected texts of Hallaj (dawwana kalāmahu)* probably reediting 


37 C£. Qushayri, 74: for Antaki. 

38 Ibn "Asākir (bib. no. 334-a], II, 249. 

?? In this respect, he is included in the classical isnād of Muslim congregations, from 
Qushayri via Dāggāg (Qushayri, 158). 

^? He is the first known Hallājian warrāg; this is important for verifying the survival of a 
condemned man's unburned manuscripts. 

^! Nasrābādhī knew Ibrāhīm-b-Shaybān (d. 337): cf. Hilya X, 43; two B. Wāsitī (d. 331), 
Abd ‘Ali H-b-A-ibn al-Kātib and AB-b-Tāhir Abhari (d. 330). 

42 C£. Hilya X, 355. 43 Qushayri, 74. 44 Khatib VIII. 
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the Akhbar al-Hallāj of Shakir. Accused of hulūl because of this, he was 
supposed to have steadfastly maintained his attachment to Hallāj: "if 
there is any believer in the One God who ranks right after the Prophets 
and the Siddīgīn, it is Hallaj";45 and it is to him we owe the transmission 
of the account of the incident at the trial concerning the essential union 
(ayn al-jam ).46 

On the other hand, when pressed by the young usūtī theologian Abū 
Ishāg Isfarā'inī (b. 338, d. 418), founder of the first Ash'arite madrasa in 
Nishapur (around 363), Nasrābādhī supposedly abandoned the hulūlī no- 
tion of the uncreated Rah (Spirit), in the presence of the Süfi M-b-A-b-M 
Farra’ (d. 370).47 

His main disciples were his son Ismā“l (d. 428), an ordinary muhaddith; 
his murīd in mysticism, the historian Sulami; and a noted traditionis, 
Abū Hāzim ‘Umar-b-A 'Abdawi (d. 417). 

Nasrābādhī departed for a spiritual retreat in Mecca (in 366) to prepare 
himself for death, taking Sulami with him for the hajj. His friend Hakim 
Ibn al-Bayyi’, the historian of Nishapur, accompanying his wife and son 
on hajj, told how their party entered Mecca seven days after his death. 
He was buried in Batha near the tomb of Fudayl-b-'Iyād; and his books, 
"which revealed his inner thought” (his daring in mysticism),*% were 
sold. 

Nasrabadhi follows Hallāj closely (fana”I-dhikr, Baqli II, 109); (Hadra 
[?] I, 526; Tajallī II, 315; Ru’ya II, 351; Najāt II, 393 is copied from II, 15). 
Two Hallājian passages from Sulamī (Tafsīr), no. 37, in which Nas- 
rabadhi quotes a distich by Hallāj ("tala'at shamsan”), and no. 80, in 
which he repeats one of his maxims (ahl al-kahf = ‘Attar II, 316), pose the 
question of Nasrābādhī's affinities with various collections of Hallaj 
pieces. 

Our text. of the Akhbār al-Hallaj is probably Nasrābādhī's own Hallāj 
collection. It was he who must have attached a prologue to number 1, the 
account of the preparations for the execution, in which he prefaced these 
in such a way as to minimize Shibli's moral weakness that led him to 
deny his friend; he is portrayed as giving his own sajāda [prayer rug] to 
Hallāj for his final prayer. Nasrābādhī transmitted some pieces by Hallāj 
(Tafsir of Sulami on Qur'àn 6:76 and 18:8 = "Attār II, 316); and the quiet 
tone of loving shyness on the part of the redactor of Akhbar al-Hallāj is 


55 Sulami, Ta'rīkh, no. 7. 

46 Ibid., no. 11. 

47 A friend of 'Abdawi: Subki III, 112; Yafi't, Kashf, f. 43a = Qushayri, 6. 
48 A discreet reference to suspect (Hallājian?) texts. 
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very characteristic of the style of some of Nasrabadhi's sentences. For 
example, "God is jealous, and one sign of His jealousy is that He does 
not clear any way through to Himself other than Himself ";^? *'the ascetic 
is exiled in this world, the wise man in the next”; "someone said to him: 
you have nothing of a true lover. —That is true [he replied]; I have noth- 
ing that they have, except their tears; and I am consumed [with desire] 
for that”; "the blood of lovers beats and boils”; “though there is a (fra- 
ternal) love that forbids (Muslims) to shed (Muslim) blood, there is a (di- 
vine) Love that commands (the Muslim) to spill (his own blood) with 
swords of love, and this is the highest Love (ajall).”’5° 

AQ Nasrābādhī happened to be within the walls of the Ka'ba at a time 
when the northern wind sprang up and made the hanging drapes flutter 
to and fro, so much so that AQ stood up and held them, saying to them: 
“you foolish things, keep calm, instead of strutting about like this; if He 
said to you once 'clean out my house,' He said to me in seventy places 
[you are] ‘my servant.’ "51 

When AQ Nasrabadhi had completed his pilgrimage,5? he went to the 
Mawqif (of ‘Arafat, where in fact laborers are hired), sold his pilgrimage 
for two biscuits, fed them to a dog, and then returned to the Ka'ba, 
where he grasped the ring on the gate, and cried out "O my God, i£ I 
have pretended up to now to possess anything, now I am bankrupt; pity 
my bankruptcy, forgive my sins”; he remained there and died.5? 


e. Abū Bakr M ibn Shādhān Bajalī Rāzī 


Born before 300 in Rayy into an Arab family (he tried at the end of his 
life to improve upon his genealogy; his son kept the nisba *"Bajalī"),5* 
Abü Bakr (d. 376) was the disciple of Abü Bakr Paykandi (Q. 67) and of 
Abū ‘Amr Paykandi, the author ofa history of Sufism. He himself wrote 
a fa rikh, which, according to Harawi, formed the basis of Sulami's great 


49 [bn Khamis. 59 Baqli, Tafsir on Qur'an 3:29. 

51 Umar-b-Hy Naysabüri, Rawnag al-gulūb, ms. P. 6674, f. 61b (= ms. P. 4929, f. 67b). 

52 There is a blank followed by a plural; but, in the similar anecdote concerning A S 
Muqaffa' (Talbis), we find “seventy hajj” (AQ N made only one). 

53 "Umar-b-Hy Naysabūrī, ms. P. 6674, f. 61b (= ms. P. 4929, f. 67a); this author be- 
longed to the school of Ibn Karrām and wrote under the Mazyadite amīr, Sadaqa I (d. 501) 
(ms. P. 5039, f. 87b: corr. Brockelmann, S. II, 262, 285); cf. Akhbar al-Hallāj, no. [66] and 
p. 75. He points out that Ibn Nujayd criticized Nasrabadhi’s penchant for sama‘ (ms. P. 
4591, f. 21b). 

54 AB M-b-'AA-b-'A ‘Aziz-b-‘Amr-b-Shadhin Bajali Rāzī: Khatib V, 464; 'tidal III, 85; 
Lisān V, 230; Jāmī, 257; Shadharāt, s.a. 376. His son, Abū Mas'üd A-b-M-b-'AA Bajali 


(362, d. 449), was a noted hafiz in Bukhara and a raw? of *Amr-b-Hamdān (283, d. 370) 
(Sam'ānī, f. 66a). 


KHURASAN 209 


ta’rikh al-Sifiya. Khatib also notes the unusual number of quotations 
from AB Razi in Sulami (in fact, Qushayri kept sixty-two of them).55 
AB Riazi refers directly to Jurayri, Ibn ‘Ata’, Kattānī, Shiblī,56 but, at 
least in the case of Ibn ‘Ata’, he relies on Anmati (Qush., 12, 57, 60, 84, 
119, 181; Ped., p. 47; Hilya X, 123), whom he must have questioned in 
Baghdad when he came to consult AB Harbī in the Harbīya (Khatib V, 
310; Qush. 12, 77, 143). 

After 340, AB Rāzī, who had become a renowned mudhakkir, settled in 
Nishapur; he also gave readings from his history in Samarqand and 
Bukhara. He was the protégé of a very prominent man, the muzakki al- 
shuhüd (supervisor of the list of professional witnesses) of Nishapur, ap- 
pointed in 326, no doubt, by Oādī Yahyā-b-Mansūr (who was both a 
Shāfi'ite and a disciple of the [Hanafite] mystic Tirmīdhī): A Ishaq 
Ibrāhīm-b-M-b-Yahyā (285, d. 362), who took him on hajj and to 
Baghdad (where AB Razi gave courses in 361). 

AB Razi, who appears to have consulted Yf-b-Hy Rāzī (d. 303)57 di- 
rectly, had adopted his syneisaktism, according to Baqli; and this ticklish 
way of practicing purity caused AB Rāzī to be slandered in connection 
with a young novice (Harawī's account). AB Rāzī had Sālimīyan tenden- 
cies (he was one of Ibn Sālim's rāwīs) and enjoyed referring to eccentric 
accounts (by Sārī concerning the miracles of the cave, in Lebanon; by 
Kattānī about the quantity of the lice in Hallāj's robe); he had the qualifi- 
cations of a historian, and his account of the death of Ibn ‘Ata’ (Sta, no. 
12) is a restatement, recorded no doubt under Anmati's influence (the 
final “punishment” of the vizir, which apart from being inaccurate, is 
written very much in the style of Anmātī), of the Khurasanian account of 
Abū ‘Amr ibn Hamdan. 

Rejected as a muhaddith, according to ‘AR Idrisi, the historian of 
Samarqand, AB Rāzī nevertheless had the following rawis: in Rayy, "AR 


55 Qushayri, 4, 6, 7, 11, 12 (2), 13 (2), 21, 25 (2), 31, 32, 33, 55, 57, 58 (2), 60, 61 (3), 64, 
67-69, 72, 77, 82, 84, 85, 93, 100, 101 (2), 103, 108 (2), 109, 110 (3), 114, 116, 118, 119, 121, 
124, 125, 130, 136, 146, 160 (2), 166, 168, 169, 181, 183, 186, 204, 214. Rawi of A ‘U Adami 
(Talbīs, 222, 305, 308); Ibn ‘Arabi (Stb), AJ Farghānī, Ibn Yazdanyār (Hilya X, 208; Sul., 
"Uyub., f. 2a). I 

A Sa'id H-b-'Ali 'Adawi (d. 317 in Basra). Warthānī may have been referring to him in 
"M-b-'A," Stb, biography of Shibli; *M-b-A 'Aziz": Hilya X, 123, 321; Mas., 375). 
Harawi also (Dhamm., f. 112b). 

56 But he then had to draw from Khuldī, whose hikayat he used to advantage (Qushayri 
33, 60; Sif on Qur'àn 51:1; 112:4; Hilya X, 214; Stb (biographies of Junayd, Nari, Ibn Mas- 
rūg, Ibn ‘Ata’, Shiblī); and also in Qannad (Hilya X, 254; Kh. V, 133; Stb, biography of 
Nüri). 

57 Qushayri, 58, 160, 168, 204. 
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ibn Fadāla (Kh. VIII, 117); in Nishapur, Warthānī and, after Sulami, A 
Hāzim 'Abdawi (d. 417) (Kh. III, 75); in Isfahan, Abū Nu'aym (Hilya X, 
123, 232). 

It seems very much as if the account of A ‘Abbas Razzàz concerning 
Hallāj's execution, which is the oldest synthetic Sūfī document, was 
tacitly recopied by Sulami in his Ta’rikh from AB Rāzī (Sta, no. 12; but, 
since AB Rāzī is referred to in Sta no. 24 in connection with the wasīya of 
Abü']-Fátik, some doubt remains). 


f. Sulami58 


Sulami (330, d. 412) is our main source for knowledge of the Sufism of 
the first three centuries; only publication of his Tabaqat [bib. no. 170-a] 
and his still unedited Tafsir will enable us to know its history in detail. In 
the case of Hallāj, three-quarters of the isolated pieces (282 out of the 375) 
that were saved when his works were destroyed were preserved for us by 
Sulami. 

Of pure Arab5? stock, **Azdi" on his father’s side, ““Sulami” on his 
mother's, Sulami belonged to the wealthy and powerful Arab aristocracy 
of the important cities of Khurasan. His father (d. 348) had known Shib- 
lī, and his maternal grandfather, Ibn Nujayd Sulami (272, d. 364), who 
adopted him, was an eminent Safi, a disciple of Abū 'Uthmān Hiri, a 
benefactor of Süfis and owner of a library that he bequeathed to him. 
Sulami made it into the "unrivaled" library of the small monastery 
(duwayra) that he founded for Süfis in his home, sikkat al-Nūnd, in 
Nishapur.$? He made several long journeys, apart from the pilgrimage 
he made in 366 (with Nasrabādhī), which enabled him to visit Baghdad. 
Sulami spent the last part of his life, studious and sedentary, in Nishapur, 
where, over a period of forty years (368-408), he taught hadith (imlā”, 
girā'a). Khatib, who came there to study with him, emphasizes the re- 
nown and respect accorded him in Khurasan. 

His main masters were his grandfather Isma‘il ibn Nujayd, Amir Abū 
Sahl M-b-Sulaymān Su'lüki (296, d. 369), ra'is of Nishapur from 337, a 
Hanafite canonist, and AQ Nasrabādhī, a mystic and muhaddith. Accord- 
ing to Subki, he was the rāwī in hadīth of Asamm (d. 346) and of his 
school. He was a Shāfi'ite in canon law. 


58 Khatib II, 248; I'tidāl III, 46; Ibn Hajar,Lisān al-mīzān V, 140, 307; Hilya II, 25; Subki 
III, 60. He died on 3 Sha'ban 412. 

5? Like AB ibn Khuzayma Sulami, Mansür-b-'AA Harawi Dhuhli, Abū Hāzim ‘Umar 
*Abdawī Hanzali (d. 417). 

$0 Sam ‘ani, 14. 
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His main disciples were his two sons, AQ Zāhir and AB Wajih, his 
rawi Abū Mansür 'Umar-b-A Jüri (d. 469: Sam ‘ani, f. 141b) his rawi AB 
Ahmad-b-Khalaf (Talbis, 202; cf. Rūdānī); his friend Ibn al-Bayyī' (d. 
405), Abū Nu'aym, Ibn Bākūyā, Qushayri (376, d. 465), and AB 
Bayhagī (d. 448). 

A compatriot, M-b-Yūsuf Qattan (d. 422), accused him of having 
knowingly fabricated pro-Süfi hadiths;9! but this accusation seems un- 
fair. Sulami, whose honesty as a historian and whose commitment to 
Muslim orthodoxy are beyond question, can only be faulted for having 
included in his huge body of documentation some accounts that were in- 
adequately guaranteed by overly imaginative rawis. 

The catalogue of his works (Fihrist al-tasanif 8? includes a hundred 
items. Their diffusion was organized in a noteworthy way by his khadim 
and bookseller (warrāg) Abū Sa'd M-b-'Ali Hassāb Saffār (381, d. 456), 
who, as bundār kutub al-hadith (trustee of the books of hadith), based the 
publication of traditions in Nishapur. Sulami wrote on the history of 
Süfism, on Our'ānic exegesis, and on monastic customs and practices. 

Sulami's major historical work, the Ta’rikh al-stifiya, which he wrote 
before 371, is lost (excerpts have survived in Khatib and Abü Nu'aym). 
He compiled biographical notices of a thousand Süfis in it, only three of 
whom were suspected of heresy: Hallāj, Qannad, and Abū Hulmàn.9? 
He continued it and abridged it later® in his Tabagāt al-Sūfīya, whose edi- 
tion was undertaken by Pedersen$5 and whose accepted text, approved 
even by the Hanbalites, was transmitted by AB A-b-'Ali Shirázi.$6 Abū 
Nu'aym gave high praise to the Ta’rikh, which is the documentary 
source of the risāla of Oushayrī. 

In the field of Qur’anic exegesis, his is a monumental tafsīr, hagā'tg al- 
tafsīr, based, he asserts, on the tafsīr attributed to Ja'far Sadiq via AB 
Malati and especially on the Kitab fahm al-Qur'an of Ibn ‘Ata’. However, 
it has other unacknowledged sources, particularly the Hallajian works of 
AB Wāsitī and Faris. This very original tafsir is the only one that gives us 
the analogical meaning of the Qur’an ascribed to it by Muslim thinkers 


61 Khatib, II, 248. And of claiming to be the direct rāvī of Hātim Asamm after the death 
of Ibn al-Bayyi' (Talbis, 174). 

62 ‘A, Ghāfir Fārisī, Ta'rikh Nīshāpūr (and Siyāg), ap. Lisán al-mizan V, 307. 

63 Baghdadi (pupil of Ibn Nujayd and Ibn Fūrak), Usūl [bib. no. 201-d], 316. 

64 After 387, compiling notices of only a hundred and five Sūfis (and adding maxims). 

65 [Kitab tabagāt al-sifrya, edited with introduction and index by J. Pedersen, Leiden, 
1960. —H.M.] 

66 Rūdānī, Sila [bib. no. 834-a], 4470, f. 91b; and by M-b-A Nasr Tālagānī (d. 460: Li- 


sān, s.v.). 
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(which the tafsīr of Sahl Tustari had barely outlined), which Ghazālī 
stressed in the beginnings of his Ladunnīya. It was also intensely criticized 
by literalistic exegetes from Wahidi (d. 468)67 to Ibn al-Jawzi,$8 from 
Dhahabi*? to Ibn Hajar ‘Asqalani. 

In the study of monastic customs, Sulami's Sunan al-Stīfīpa, we have 
only two works: Jawāmī" adāb al-sisfiya?? and Usūl al-malamatiya wa 
ghalatāt al-süfiya. The latter, an argument for the defense, refutes certain 
accusations (as Sarrāj had done in his Luma‘), and concludes his refutation 
of hulūl with a quotation from Hallāj. 

On the whole, Sulami's historical sources are of two kinds (the exam- 
ple of his master Nasrabadhi, a former warraq, must have been his guide): 
(1) works actually composed, like the Tabagāt al-Nussāk of Ibn al-‘Arabi 
(d. 341), the Ta’rikh al-Süfiya of ‘Abd al-Wahid-b-Bakr Warthàmi 
Shīrāzī, the Luma* of AN 'AA-b-'Ali Sarrāj Tamimi Tüsi (d. 378: text 
edited by Nicholson);71 and (2) collections of accounts, hikāyat, peddled 
by itinerant traditionists (making free use of the strictly speaking histori- 
cal works), like AB M-b-'AA ibn Shādhān Bajalī Rāzī (d. 376) (his main 
source, according to Harawi), and Mansür-b-'AA Dhuhli Harawi (circa 
320, d. 405): the latter two were sharply criticized for the improbability 
of their anecdotes, which Sulami accepted too easily. 

Particularly in the case of Hallaj, we shall give later the critical list of 
Sulami's Hallājian rāwīs: authors of works (Ibn ‘Ata’ published by An- 
mati, Oannād, Abū Zur'a Tabarī published by AQ Rāzī, Ja'far Khuldi, 
‘AW Warthani Shirazi; Fāris Dinawari and his school), and sermonizers 
(AB ibn Shādhān Rāzī Bajali, Mansür-b-'AA Harawi). 

Transmission: his Tabagāt was transmitted (Rūdānī, ms. 4470, f. 91b): 
by AB A-b-'Ali Shirazi (400, d. 487) > A Zur'a Tabir-b-A Fadl-b-Tāhīr 
(481, d. 576) > AR-b-'Ali Bakri > A Nasr Shirazi (629, d. 723) > 
"Ayisha: his Tafsir was transmitted by AB-b-‘Ali-b-Khalaf (400, d. 487 in 
Nishapur) to Wajih Shahhami (455, d. 541): > Tāhir-b-M-b-Tāhir Maq- 
disi (481, d. 576) > 'Uthmān-b-M Shahrazūrī > A Nasr M ibn al-Shīrāzī 
(629, d. 723) > ‘Ayisha Maqdisiya (723, d. 816); and by A 'AA-M-b-A 


67 Subki II, 290. $8 Talbīs, 353-356. 

69 Dhahabi, I'tidal , loc. cit.; and Ta'rikh al-Islam, ms. P. 1581. 

7? Excerpt published ap. Essai, appendix pp. 427-429. 

71 For the same account of Sarrāj (Luma', 210 = Talbis, 283 = Qushayri, 164 — Kh. XIV, 
396; and Qushayri, 185 = Luma', 293). Qushayri enables us to reconstitute the isnad; exam- 
ple: Qushayri, 164, Shiblī + Bakrān Dinawari + Ja'far Khuldi = AN Sarrāj Tamimi Tüsi. 
Example: Hilya X, 211 and 208 complete the isnād of Sarrāj's accounts of Sahl via A-b-M. 
Ibn Salim as follows: Sahl + Ibn Salim + M-b-H-b-'Ali + A-b-'Ati' (Rūdhabārī, d. 369) + 
Sarrāj + Sulamī. 
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Nasr Tālagānī”? to AT Ibrāhīm-b-Shaybān Nufayli Dimishgī (d. 529: 
alive in 534, according to Kópr. ms. 91). [According to] Talbīs, 300, the 
Tafsir of Sulami [was transmitted] to AB A-b-Khalaf > M-b-Nāsir (467, 
d. 550: master of IJ [= Ibn al-Jawzi; see Muntazam X, 24]); according to 
Nar, 25, 85, to AH M-b-Q Farisi and Sahlaji; according to Nūr, 32, 34, to 
Tayib-b-M [. . .] and Sahlaji; according to När, 89, to AM Dari-b-Mahdi 
"Alawi Astarabadhi and Sahlaji (cf. also Rüdani, f. 66a). 


g. ‘Abd al-Wahid-b-Bakr Warthānī Shirazi 


Warthani, who died in the Hijaz in 372, traveled about collecting tradi- 
tions and anecdotes. Born in Warthan near Shiraz, a disciple in Damascus 
of the kāfiz and mudhakkir Ahmad-b-Mansür Shirizi73 and of Khuldi in 
Tarsus (Q. 200), he came to Jurjan in 365.74 

He composed a large collection of anecdotes, which Sulami made use 
of, and which Ibn Jahdam and Ibn Bākūyā”5 later imitated. 

Anecdotes drawn in some cases from earlier collections (Qannad about 
Nūrī, Abū Zur'a to Tabari about Bistāmī), and dealing mostly with Sufi 
masters, particularly with Bistāmī”$ and Rüdhabari whose sister, 
Fātima,77 he interviewed. 

One of his informants, Ahmad-b-Fāris, provided him with six 
maxims of Hallāj, which Sulamī put at the beginning of the notice in his 
Tabagāt (numbers 1-6).75 Who was this Ahmad-b-Fāris? Ibn Jahdam, 
omitting the name of Warthini,” lists as rawis for Kattani, Ruwaym, and 
Yūsufibn Hy Rāzī. He may be the AB Ahmad-b-Fāris Jalājilī who knew 
Ibn Khafīf.s0 

Ahmad-b-Fāris was the rawi of the Akhbār al-Hallāj, which would 
make Warthānī one of the possible authors of this basic text. 


"D. 466 in Sur (Yāgūt III, 492): originally from Talagan, from Marrudh. I 

73 Abū'l-Faraj 'AW-b-Bakr Warthānī (Hamza-b-Yūsuf, Ta’rikh Jurjan, ap. Sam'àni, f. 
580b; Hilya X, 123, 251, 321, 329, 342, 343. Qushayri, 6, 24, 80, 90, 116, 145, 147, 182, 
199, 200, 201, 205. Cf. Nūr, 86; Bākūyā, 80, 199, 200; Talbīs, 358. 

74 Cf. ms. 2012, f. 241a; Qushayri, 201, 80; Yāgūt, Ud. II, 118. u 

75 Compare the isnād found in Nar, 99: Bàk., Qadi Qümisi (d. 367, friend of AB Ismail), 
A-b-Fadl (= Abū Zur'a Tabarī, a disciple of AB ibn Yazdanyār), with those in Nūr, 85, 89: 
A Wāhid-b-M-b-Shāh Fārisī, A Faraj (= 'AW-b-Bakr Warthanī), A-b-Fadl, AB ibn Yaz- 
danyār (cf. Talbīs, 358). 

76 Nir, 40, 85, 89, 101, 127. 

77 Qushayri, 147, 6; Masāri', 375. 

78 Khatib III, 76; Bahja VI, f. 3a, 10b, 25a; cf. Hilya X, 297. . 

79 Daylami, concerning Baqli, Mantiq, f. 16b; Tarā'ig, one problem: Ibn Jahdam calls him 
*A-b-Fāris-b-M,” and the Berlin ms. of the Tabagāt calls him “‘A-b-Faris-b-Khusri (?).” 

80 Tarā'ig. 
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‘Abd al-Wahid Shīrāzīs! received two of Hallāj's maxims®? from Faris 
Dinawari. 


h. Ibn Bākūyā Shirazi?? 


Abū ‘AA M-b-'AA-b-'UA Shirazi (350? d. 428) spent the largest part of 
his life traveling far and wide?^ to collect hadiths and, especially, anec- 
dotes (hikāyāt) about famous mystics; he assembled 3,000 in each cate- 
gory, according to Harawi. His collection quickly superseded the previ- 
ous ones of Qannád,55 Ibn Farrakhan Düri (used by him),*6 Khuldi, 
M-b-'AA ibn Shādhān Rāzī, and Mansür-b-'AA Dhuhli. He was highly 
regarded for his concern for orthodoxy and for his great personal piety.*7 
Sulamī, who revered him, kept him close to him in Nishapur, and at his 
death (in 412) begueathed to him the supervision of his small monastery 
whose collection of mystical books was famous. Ibn Bākūyā stayed 
about twenty years in Nishapur, assembling his hikāyāt there. It was 
there, in Sha'bàn 419, that he transmitted those anecdotes dealing with 
mystics from Bistami to Sahlaji,98 and there where, in 426, he dictated 
his Bidayat al-Hallāj to Ibn Nasir Sijzi. He died in Nishapur in Qada 
428;89 his body was said to have been taken back to Shiraz and buried in a 
mountain cave, one which is still today known as the hermitage of “Baba 
Kathi.” 

His masters were M-b-Khafif (268, d. 371), Aba B A-b-Ja‘far Qati'i 
(270, d. 368), Abū A 'AA-b-'Adi, ‘Ali-b-‘AR Kattānī, and Abū B M- 
b-Ibrāhīm Mugrī Isfahàni. His rawis were Abū Sa'd *Alī-b-M-b-A-Sādig 
Hiri,?? Qushayri,?! and his sons, Abū B-b-Khalid, Mas'üd-b-Nàsir Sijzī 


81 Sayyārī (Pedersen). A mistake in the Akhbār edition puts Naysābūrī there. A disciple of 
AB Rāzī (Hilya X, 123). Cf. Stb, 1-6; master of Ibn Baküya (Talbis, 209, 358, 385; Q. 199; 
Sahlaji, Nur, 40, 74, 85-86, 88-89, 99, 101, 102; AH M-b-Q Fārisī, Nir, 86; Abü Nu'aym, 
Nür, 127); source for Sulami (Nir, 86). 

82 Numbers 8 and 9 of Sulami's Tabagāt. s I» 

83 Jami, 363 (calls him "Alī-b-M); Ibn Hajar, Lisān al-mizan V, 230; M. Ali, Tará'iq 11, 
222. Not to be confused with his homonym, d. 379 (‘Akari). 

84 In 375 in Baghdad (Najjar, ms. 2131, f. 1803). 

85 Used by him: Sahlaji, f. 146b; Qushayri, 177. M à 

86 Qushayri, 177. Bagli Yamani refers to his Kitab hikayat al-sālihīn (Q "AM Çelebi ms. 
331). 

87 Warthani (Qushayri, 199). 

88 Nar, 135. 

89 According to Abū ‘Ali-b-Jahandar (Bidāya Zah. ms., f. 98a). Ibn Hajar. Others have 
him dying in 425 (Tagrib, s.a.); 442 (Dhahabi), and even 467 (Mustawfi), “after 420 
(Sam ‘ani, s.v. Bākūwī). n 

9° Who was supposed to have received the ijāza for transmitting others’ hikāyāt: M- 
b-'AA-b-Habib > Ibn Jawzi > [Ibn Oudāma] Tawwabin (f. 102a, 106b, 107a, 1142). Ibn 
Jawzi refers to Ibn Bākūyā (via Abū Sa'd Hiri) ap. Talbīs, 124, 184, 200, 202, 209, 220, 221, 
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(d. 377), Khadija Shāhahānīya (376, d. 460), AB A-b-M Zinjānī, mugri’,9? 
Harawi Ansari (d. 481), Farmadhi,?? Abū ‘AA Hy-b-Ismā ‘il Qati'i Kar- 
khi (d. 538: sic), ‘Abd al-Ghaffar Shirawi (414, d. 510). 

Though his hikayat were accepted, Ibn Bākūyā was regarded as suspect 
because of his hadiths, whose isnāds were severely criticized by the histo- 
rians ‘Abd al-Ghāfir Farisi (Siyāg) and Abū "AA (? = A Salih A Malik) 
Mu'adhdhin (d. 470). He claimed that he had known Mutanabbi?* per- 
sonally, or, at least, that his grandfather, father, and brothers in 354 had 
had sama‘ in Shiraz with this poet. Even with regard to this we called 
attention to the inaccuracy of the isnād of his Hallājian hikayat. 

The Persian poems in the Diwan Baba Kithi, which are very interesting 
in dialectical terms, are later than he.?5 

The fact remains that Ibn Bākūyā was accepted in Nishapur as an 
authority in the mystical tradition by Abü'l-'Abbàs A-b-M-b-Fadl 
Nahàwandi?é (a disciple of Khuldī), Sulamī, Ibn Abi'l-Khayr,9?? and 
Qushayri; and that he was able, through the prudent stylistic techniques 
of his Bidāya, to get some basic Hallàj texts accepted and transmitted in 
Hanbalite traditionist circles. 


i. Mansür-b- Abdallah Harawi 


This personage (d. 402) was an Arab amir of Herat of old stock,*? the 
author of a collection of controversial anecdotes about Safi masters. He 
seems to have been the first to publish the "subhani"" of Bistāmī and the 
"Ana'l-Haqq" of Hallāj. Taking advantage of the exterritorial status 


223, 263, 272, 321, 331, 333, 335, 348, 352, 358, 360, 361, 365, 370, 371, 372, 375, 380, 383, 
412—without isnād, except 344, 362, 367, 368 (via Sahlajī). 

91 Qushayri, whose source it was, refers to him 47 times (risāla): 13, 15, 23, 27, 34 (3: 
from Mansür-b-'AA Isf), 57, 71, 78 (2), 79 (2), 80 (3: Warthānī), 89 (Dūrī), 94, 110, 147, 
148, 149, 153, 154, 156, 161, 165, 176, 194, 195, 196 (3), 197, 198, 199 (2), 200, 201, 202 (2), 
203 (3), 205, 206, 217. T" 

92 Cf. Musalsalāt of S. Kāzerūnī, ff. 48b, 492; the link between Ibn Bākūyā and Silafi is 
AB A-b-M Zinjani (Ibn Zinjawayh). 

93 Cf. Subki IV, 9, and Sam'ānī. 

94 Blachére [bib. no. 2035], p. 227. 

95 The legend of his love for a princess seems to be groundless. M. Berthels has made a 
study of this diwan. 

96 Masāri', 175[?]. 2 

97 Ibn Abī'l-Khayr, d. 440; his son, Abū Tahir, was associated with Nizàm al-Mulk, 
who must have helped him establish his son in Baghdad (‘Attar, Tadhk.). 

98 Aba ‘Ali Mansür-b-'AA-b-Khilid Khalidi Sadüsi Dhuhli Bakri, of the family of the 
princes of Herat (Khatib XIII, 85; Dhahabi, Itidāl III, 202; Sam ‘ini, s.v. Khalidi (not to be 
confused with Khuldi), f. 186a, Lisān VI, 96. Qushayri refers to him twenty-four times: 5, 
8, 9, 19, 22 (Anmiti), 31 (Rūdhabarī), 32, 41, 55 (Khuldi), 58, 60, 95, 100 (Nahrajüri), 115, 
126, 139, 140, 147, 148, 160, 165, 173, 186, 199. 
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granted the Khurasanian pilgrimage by the authorities of Baghdad, he 
read his collection in public when passing through Baghdad on his way 
to the hajj, which caused a sensation among the traditionists of the capi- 
tal. This was around the year 355. no» 

An exact contemporary of Ibn al-Bayyī' (321, d. 405), the historian of 
Nishapur, who was his rawi from the year 341 on, his life span can be 
placed between 320 and 405; for Sam'ānī asserts that he was the direct 
rawi of M-b-Yq Asamm (d. 346), of Abū Sa'id A'rabi (d. 341), of 
Khalaf-b-M Bukhari (d. 361), of the first Band Saffar of Bukhara, 
Ismā īl-b-M and of Ibn Salim. ; 

Mansūr-b-"AA had several ráwis: the Baghdadians who had heard him, 
particularly the Hanbalite M-b-Ishāg Qati'i (d. 378), A Ya‘la Sābūnī and 
“AQ 'AA-b-M Thallāj (d. 387);99 and among the Khurasanians, Sulamī, 
from before 371 (for heis referred to ap. Ta'rikh and Tafsir), 190 'AR-b-M 
Dāwūdiī, a friend of Daqqaq and Sulami, 'AR-b-'AA Qaffal, Abū Hāzim 
"Abdawi (d. 417), Mujib-b-Maymün Wāsitī. 

Then, the scandal caused by his accounts among the orthodox brought 
about a reversal: 'AR-b-M Idrisi (d. 405), the historian of Samarqand, 
put him, so to speak, on the blacklist of the muhaddithūn, declaring him to 
be guilty of interpolations, and Malini and ‘Abdawi followed him. 11 
Abt Nu‘aym, however, accepted him. ; 

The many quotations by Mansür-b-'AA concerning Bistāmī contained 
in the Hilya of Abū Nu'aym and the När of Sahlaji19? enable us to estab- 
lish the isnād connecting him with Bistamī: through Abū ‘Amr 
"Uthmán-b-Juhdürimihr Kāzarūnī, A-b-H-b-Sahl Misri ibn al-Himsī!93 
and Abū Mūsa Dubaylī; or through the familial isnād of H- 
b-'Ali-b-Hasanawayh (his ‘amm Abū ‘Imran Mūsā-b-'Īsā born in 239, a 
son of Bistāmī's brother); or through Yg-b-Ishāg and Ibrahim Harawi 
Setenbih. As for the isnād linking him to Hallaj through Shibli (d. 334), it 
is impossible that Mansür-b-'AA could have directly interviewed Shibli; 
however, we know that he was the ráwi, through Abū ‘Amr Anmiti (the 
friend of Ibn ‘Ata’), of a question asked Junayd by a “ajul” (rawi put on 
blacklist = Ibn Fatik?),1°4 and that he gave (prior to 360 to AB Bajali?) 
the Hallājian account from the same source, whom Sulami's account (be- 


99 Khatib, XIII, 85; Jami, 222. 

100 Dagli 1, 32, 61. 

101 He is left out of the Luma‘ (of Sarrāj) and of the Kashf (of Hujwīrī). 
192 Hilya X, 34-40; Nür, 25, 50, 83, 90, 107, 128-135. 

103 Criticized by Abü Nu'aym (Hilya X, 41). Cf. Talbis, 369. 

104 Subki II, 36, line 2: cf. Qushayri, 22 (Anmātī). 
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fore 371), number 8b, describes prudently as “one of our own" (= Ibn 
Fátik).105 


j. Abū Ismail Harawi Ansari 


For the Hallājian survival, Harawī (396, d. 481) is a witness of very major 
importance. 

Abū Isma ‘il 'AA-b-Abi Mansür M-b-'Ali ibn Matt, born in Quhandiz 
(inner city of Herat),!96 belonged to the Banü Matt family, which 
claimed descendence from Abū Ayyüb Khālid-b-Zayd Mālikī Ansari, 
the Prophet's standard bearer. A noted traditionist, an earnest Hanbalite 
in law, deeply devout in spirit, Harawi demonstrated throughout his life 
the most courageous independence vis-à-vis the powerful of his day. 
Threatened five times with the blade, he was forced to appear before the 
court in Rayy; he was chased out of Herat three times: in 438 by Süfis, in 
458 and 478107 by order of the pro-Ash‘arite vizir, Nizàm al-Mulk; the 
first time, he took refuge in Marrudh, the other two times in Balkh, 
where it appears he spent his youth (except for the hajj); via Baghdad, 1° 
until the death of his father (in 430). In 474, Caliph Muqtadi bestowed on 
him the honorific title of “shaykh al-Islam” on the advice of the nagīb of 
the Ansar. He died in 481 and his descendents remained in Quhandiz. 19? 

He was trained in hadith by a wā'iz, Yahya-b-‘Ammir Shaybānī Sijis- 
tani (332, d. 422),110 who had succeeded Abū ‘Ali Hamid Raffa’, a disci- 
ple of "Uthmān Dārīmī Sijzi (d. 280), as preacher in Herat. Yahya in- 
stilled a permanent hatred in him of the Jahmite theology, and therefore 
against the Kullabiya and the Ash‘arites. He also attended in Nishapur 
the instructions in hadith given by the disciples of A ‘Abbas M-b-Yq 
Umawi Asamm (247, d. 346),11 particularly those given by a Hanbalite 
close to Isfijab named ‘Ali-b-M Tarazi (d. 430), and in Baghdad those 
given by AM Khallal (d. 439), a preacher who was a disciple of Ibn 
Sam ‘in. 

His principal master in Hanbalite law was A ‘AA M-b-Fadl Tāgī 


105 His account of Nahrajüri (Hilya X, 40; Qushayri, 173) must be from the same source. 
Also on Abū ‘Amr Dimishgī (Hilya X, 346). " 

106 Dhahabi, Ta’rikh, London ms. Or. 50, £ 176 to 178b; Jami, 376-380. He preferred 
the sahih of Tirmidhi to the others. 

107 He came to Nishapur before 428 (Ibn Bākūyā). m > 

108 Following the controversy with the Sháfi'ite 'Ali-b-A Ya'lā Dabbüsi Alawi, d. 482. 

109 His son, ‘Abd al-Hādī, killed by Isma'ilis (cf. JAP, 1860, II, 479), was interred with 
him and with Gāzurgāh. 

110 Jami, 380. 

111 Dhahabi, Ta'rikh, f. 176 to 178b. 
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Sijistānī (d. 416),!!? of Herat, to whom he owed his attachment to Ibn 
Hanbal.!13 

In the field of mysticism, his book of tabagāt gives us the names of 
about fifty of his masters, three of whom he himself puts in a separate 
category: Tāgī, cited previously, Khurgānī (d. 425), and A Hy Bisrī Sijzi, 
a pupil of Ibn Khafīf, Ibn Jahdam, and Husri.!!^ He is referring here to 
the masters who gave courses of instruction and readings, whereas in 
mysticism the important thing is direction, which Harawi actually re- 
ceived from his father, who was a qari’ and, in mysticism, the murid of 
Sharif Hamza 'Aili from Balkh,'15 in whose house he had been buried. 
The Tālibite, probably a descendent from the ‘Aqilids of Busht and Tur- 
shiz,!16 was not only a member of the school of Hakim Tirmidhi.**7 His 
dār in Balkh was the center for a little mystical group of Malāmatīya 
comprising, as Harawī tells us, apart from his father, Pīr (A Muslim) 
Fārisī, ‘Abd al-Malik Iskaf, ‘AQ Hannüna, AH Tabarī and ‘Arif (Man- 
stir) 'Ayyàr.!!? This little group included at least one Hallājian of note, 
who I believe was a survival of the Hallajiya of Talaqan, one who had 
taken refuge in Balkh, namely, ‘Abd al-Malik Iskaf (= the cobbler; a 
powerful guild at that time).119 

Among Harawi’s other masters in mysticism in Herat we call attention 
again to ‘Amt (A-b-M, d. 441), who taught him Süfi propriety; Qur- 
banj, who died in the state prison of Oilāt (northeast of Tus); M-b-'AA 
Jāzir and A Layth Füshanji,!29 friends of the Bani Dhuhl, hereditary 


princes of Herat; one of these amirs had bestowed generous gifts on 
Shiblī.121 


112 Yami, 383, 147. ; 

113 The Banü Manda: he venerated above all A ‘AA M-b-Ishaq-b-Zak-b-Yahya ibn 
Manda ‘Abdi Isfahani (310, d. 395), rawi of A S ibn ‘Arabi (d. 341), master of Ibn Mākūlā, 
who was attacked by Abū Nu'aym (Ash'arite); his son, 'AR-b-M ibn Manda, was a friend 
of Harawi and a disciple of ibn Jahdam (388, d. 470); his second son, ‘A Wahhāb (d. 475), 
had a son, Yahyā-b-"A Wahhāb (d. 511), who was the master of Silafi (cf. Kazarūnī, f.7b). 

114 Jāmī, 384. Harawī came to appreciate the doctrine of suffering through Husri, a Han- 
balite (Jāmī, 260, 258, 326, 384, 392). 

us Jami, 385. 

116 Sam ‘ani, ff. 395a-b, 370b. 

117 Jami, 312, isnād: A Muzaffar Tirmidhi, a Hanbalite; M-b-Hāmid Washgirdi; AB War- 
ráq. 
118 Jāmī, 170, 313-314. ' 

119 By an undoubtedly deliberate mistake, a tarīga Harawiya was conceived later as going 
back through Harawi to another shārif, Hamza (-b-M AA Husayni) of Tus, and through 
him to AQ [Hannüna], even though this shārif Hamza Husaynī is the source indicated by 
Harawi for chapter 7 of no. VIII (Ghurba) of his Manázil (his preface, p. 3). 

120 Jami, 391, 398, 399. 

121 Ibid, 399; cf. Mansür-b-'AA Dhuhli. 
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Among mystical authors, Harawi particularly admired Yahyā-b- 
Mu'adh Rāzī (as did Husri), AB Wāsitī and Nasrābādhī (whose son he 
knew).122 

Finally to place Harawi, mention must be made of his disciples. First 
of all, his khādim, Abü'l-Waqt ‘Abd al-Law wal Sijzi (458, d. 553), famous 
among muhaddithūn as a link in the chain of mu'ammarin,1?? the “mac- 
robiotic" transmitters of Bukhārī's Sahih; he was also a mystic, associ- 
ated with Kīlānī. Next, his mawlā, the hafiz 'AA-b-Marzüq Harawi (441, 
d. 508), Mu'tamin-b-A Sājī (445, c. 507), the master of Silafī, M-b-Tāhir 
Magģdisī (447, d. 507), who tried to combine hadith with Süfism in his 
book Safivat al-tasawwuf: a learned man and a Zāhirite hāfiz accused of 
laxity;12% ‘Ati-b-Sa‘id Fugā (454, d. 534), who carried on debates 
(majālis wa hikāyāt)!25 with Vizir Nizàm al-Mulk; and lastly, Yusuf 
Hamadhānī (441, d. 535), who apparently was the heir to his thought 
(through him, Harawi reached Yesewī); for we owe to him, not only the 
publication (with commentary), but also the arrangement of his final tes- 
tament in mysticism, Kitāb manāzil al-sā'irīn (518). This is a major work, 
which wujiidiya monists of the Ibn ‘Arabi school tried to treat as a precur- 
sor, even though according to Ibn Rajab's cogent remark, Harawi was 
not wujūdī (an advocate of existential monism), but shuhüdi (an advocate 
of testimonial monism). 126 

It is rather ironic that, at a time when important Shāfi'ites, from 
Qushayri (and Ibn al-Muslima) to Ghazālī, were trying to justify Hallāj 
on a basis of Ash'arite theology, there should appear a Hanbalite (and not 
a Hanbalite influenced, like Ibn 'Agīl, by theology, but a pure anti- 
Ash 'arite traditionist like Harawi) who was undertaking publicly the de- 
fense of Hallāj. 

Before examining this defense, it is essential to analyze the anti- 
Ash'arite position of Harawi. He formulated it in his Dhamm al-kalám . 12? 
What makes him indignant about Ash'arism are its unswerving OC- 


122 Jami; we cite A Chishti again, the founder of an order (ibid., 386), and A Jami (447, d. 
536), a disciple of Ibn Abr'l-Khayr (“Zendé,” 135), an ancestor of the poet (Jàmi, 405) and 
pir of Sanjar (Baygara’, ms. P., 317). 

123 *Akari, s.a. 124 Talbis. 

125 Sam ‘ani, s.v. 126 Tarā'ig II, 247. 

127 Dhamm al-kalām, London ms. 27520, Add.: f. 109b, 114b, 118a; cf. Subki III, 117. 
Excerpts ap. Ibn Taymiya, Tis'iniya, concerning volume V of the 1329 edition, pp. 239, 
274-278; cf. Najdi, Tanbīh al-nabih [bib. no. 976-a], concerning Majm. Mushtamal .. . of 
1329, 481-497. Cf. Oādir's edict of 408 [cited by Lālakāī (AQ Nibatallah-b-M, d. 418) ap. 
Sharh usūl i'tigād ahl al-sunna] promulgated in 413 throughout the domains of Mahmūd Il; 
cf. the Shafi'ite AH M-b-A Malik Karaji, (d. 532), Kitab usūl al-fusūl, the qasida on the aqida 
of Harawi (Dhahabi, 'Uliw, 337). Subki IV, 83. 
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casionalistic principles. Ibn Kullāb and Ash'ari, in reacting against 
Mu tazilite “liberalism” which stripped human acts of their actualization 
in God, lost sight of the permanence of God's distinct created living sub- 
stances; so much so that in contempt for the notion of God's transcend- 
ent holiness, Ash'arite occasionalism ended up by construing divine 
power as the universal substance, amorphous and neutral, of all phenom- 
ena and of all actions, good and bad. By weakening the nominalistic doc- 
trine that confused divine attributes with divine essence, these "female 
Jahmites," the Ash'arites, took away from believers their potential for 
becoming imbued with the life-giving reality of these attributes when 
meditating on the Qur'ànic verses that describe them. They put God in 
everything, even in the belly of a dog or a pig, for fear of affirming Him 
and dread at the thought of realizing Him. Deep down they really be- 
lieved, as Ibn 'Ammaàr said, that “God is no longer in Heaven, the 
Prophet is no longer in his tomb (rawda), the Qur'an no longer on earth. 
To affirm Him,” according to them, “would be to liken [Him] (tashbih) 
to His creation. The Qur'àn is no longer honored, nor hadith respected; 
they have destroyed piety, the tenderness of the heart, the blessing asso- 
ciated with worship, the importance of humility.” 

The Ash‘arite interpretation of Hallaj, both the nominalistic and the 
occasionalistic, leads logically, in the case of Ahmad Ghazali, to a com- 
parison with Satan, a monist Satan; whereas the realistic and finalistic in- 
terpretation of Hallaj leads, in the cases of Harawi, Yf Hamadhani, 
Kīlānī, and Simnānī, to the presentation of his “T” as the antithesis of the 
sin of Satan. 

At a very young age in Balkh Harawi had heard people speak about 
Hallāj. His father, who was living with Shārif Hamza-b-M-b-'AA 
"Agīlī, his master in mysticism (like AB Warrāg, he claimed to have seen 
apparitions of Khadir), heard an account there one evening given by a 
centenarian, the last direct disciple of Hallāj still living, "Abd al-Malik 
Iskaf: “one day, I asked Hallaj: ‘master, who is the adept (‘arif)?’ [He 
said, | ‘the one who (on Tuesday 24 Oa'da 309) will be taken to Baghdad’s 
Bab al-Taq, will have his feet and hands cut off, his eyes put out, will be 
hanged upside down, will have his body burned, his ashes thrown to the 
wind.” ” Iskaf added: “I saw him dealt with in this very way. Everything 
that he said was done to him." Harawi commented as follows: “I do not 
know if he knew beforehand what would happen to him, or even if it 
happened just as he said. He had a disciple whose name was Haykal, who 
was killed with him; he was called 'shājird al-Husayn’ (the pupil of Hallāj); 
and A ‘Abbas (b.) ‘Ata’, it was because of him that he was killed.” 
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This text of Harawi is very interesting. Iskāf suggests that to be initi- 
ated one must suffer the same death as Hallaj—in accordance with the 
teaching of voluntary sacrifice clearly stated by Hallāj in his final sermon, 
and repeated in the statement that ‘Attar attributes to Shiblī: “give me 
your hand, help me; it will be necessary to put me to death." It is also 
‘Attar who recalls for us that this was carried out literally in Balkh by 
two mystics. 128-130 [t would appear therefore that in Khurasan, in Balkh 
as early as Harawi’s time, some mystical circles (arising from the Hal- 
lajiya of Talaqan) regarded the execution of Hallaj as the symbol of mys- 
tical union, and its acceptance by the novice as the sign of his initiation. 
[We are reminded again of the fact that] the Turkish order of Bektashis 
commemorates this execution even in our own time with the Dare Man- 
stir, the “gibbet of Mansūr,” which is the point in the center of the initia- 
tion cell where the novice must prostrate himself with the cord around 
his neck when he asks to be admitted. 

Harawī's tone, in any case, when dealing with Hallāj, introduces us to 
a milieu in which Hallaj is not only held in honor, but survives through 
desire to share in his supreme sacrifice in a quasi-sacramental sense. And 
after having shared the common view that every grievous punishment has 
the character of a divine punishment, and therefore that the punished one 
has sinned, Harawi, in a personally written document, claimed to be 
convinced that Hallàj (being a saint) must not have suffered on the gib- 
bet, but that God at that moment had raised him to Himself (like ‘Is4). 
To imitate Hallàj is therefore to be initiated into the triumph in God over 
the (apparent) horrors of the worst death. 

Harawi does not mention Hallāj by name in his works. Furthermore, 
along with Dhamm al-kalām, neither Fārūg fī ithbāt al-sifat nor Kitab al- 
arbā ‘in afforded an opportunity for this. However, in Manāzil al-sā'irīn, a 
basic treatise on mysticism, the last chapter is aimed at the Hallāj case; 
and Ibn Taymiya, as we shall see, was aware of this. 

In Persian, along with his munājāt, a form of short ejaculatory prayers 
much admired in India, in which Hallāj is referred to by name, he left us 
the Tabagāt al-Süfiya,1?! a collection of biographies of saints, a comple- 
ment to Sulami's Tabagāt in Arabic, because he adds a valuable introspec- 


128 Tis'īhīya, 275 [no footnote reference]. 

129 Harawi, Tab.; reproduced ap. Jami 170 [no footnote reference]. 

130 ‘Attar, Tadhk. IL, 135, line 24; 136, line 1. "Attār pretends to be indignant at this stated 
condition (shart): the requirement for being an Grif, to be crucified and burned like Hallāj. 
However, all of these Hallājian poems orchestrate this theme. 

131 Nūrī Uthmānīya ms. 2500; Calc. ASB ms. D232, ff. 85b-87 (Ivanow). Schaeder cor- 
rigenda DI, 1916, p. 126. 
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tive documentation to their technical definitions. Written in the archaistic 
dialect of Herat (it has been studied by Ivanow),13? the Nafahat of Jami is 
only an abridgment of it. N 

Given the fact that this collection is still unedited, we present here a 
summary with excerpts of its notices on Hallaj (67, out of 120). In the 
manner of Sulami, [Harawi] summarizes his education, his masters, his 
travels, and opinions held of him. He gives in two recensions the tercet 
«Wahhidnī Wahidi,” based on the version of Ibn Khafif (according to Ibn 
Bākūyā!33 and Daggāg). He accepts him as a master, but notes that his 
public statements exposed him to legal sanctions. He notes his thousand 
rak'a performed in a twenty-four hour period (five hundred the night be- 
fore his execution). [Hallaj] was condemned to death because of private 
revelation (ilham) which was interpreted as an attempt to claim 
prophethood for himself, as his judge (Qadi Abū ‘Umar) said to Shibli 
when delivering his scathing reprimand of him.!?* Harawi was the first 
to report the words spoken by Hallaj when he knocked at Junayd’s door 
(“it is Hagqq’’)—Junayd, who foretold his punishment, Makki's curse 
(hands and feet cut off, eyes put out). 135 He gives the account taken from 
his father of 'Abd al-Malik Iskaf and Ibn Fātik's dream (he includes his 
given names, his father, his black-listing, mahjūran, by the Süfi brother- 
hood). He then presents his own opinion in the following terms: 


The fact that Hallāj was executed shows that there was an imperfection in him; 
his death was a punishment, not a miracle of grace, since each miracle is a source 
of life. If he had been perfect, not overstepping his proper place as a creature, 
nothing would have happened to him. His sin was conversing with garrulous 
people; also his secret was not safeguarded. “Do not tell it to them; you give 
them a burden; and this is damaging for you." To have spoken thus proves that 
he was not perfect; perfect, these words characterizing his spiritual rank (maqam 
nafs) should have renewed him, and no one could have failed to recognize him. 
But the moment had not (yet) come for him to speak; he was not inviolable 
(muhram). As for myself, I use the same words as he, but secretly, so that no un- 
initiated person may get hold of them.'36 There is light in these words of mine, 
but does the one who hears me and gains access to it believe that it is mine as 
such? Indeed no. For this light is the (divine) Word wbich makes life flow 
through me. Hallāj was speaking in a state of essential union (‘ayn al-jam'); he was 
in it most of the time. Now, this state is delicate and difficult to grasp; essential 


132 Ivanow, JRAS, 1923, pp. 1 f., 337 f£.; cf. JRASB, 1922, pp. 385-402. 
ü s Whos like Ibn Khafif, quotes it in a response to the question “what do you think of 
allaj?" 
134 The Tará'íq appears to attribute this quotation to Husrī. 
135 Cf. Iskāf, also ‘Attar; this punishment comes from the hadith of the B. ‘Urayna. 


bc Baygarā”. See, this edition, 2, Figure 15, the Persian text translated in this edition 
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union is part of the ocean of Tawhid. In this state it is God Who expresses Him- 
self, no longer I; it announces the annihilation of myself and the present perma- 
nence of God. 

And this comes from one of the signed notebooks of the Shaykh al-Islam (= 
Harawi), from his "journal:137 chapter: “How would Hallaj have made the drum 
resound (tabl.: hailing the Sovereign)138 unless he had been forewarned of the se- 
crets of God by Him? Hallāj,!? when he was on the gibbet, was alive in God, 
while the Law, out of jealousy, was putting his form (bahre)1*? to death. 

There was a spring whose owner wanted to keep hidden; Hallāj made it gush 
forth. But what spring would churn, what drum proclaim the glory (of the 
Sovereign Lord) from the bottom of a well? He (Hallāj) was not the one whom 
they crucified, for God gave him new life; people's eyes were deceived by that 
[crucifixion], for God had consumed his form (bahre: vital part) in Himself. He 
(Hallāj) 141 had said: "the sun does not rise without My permission"; he was 
right. A powerless man may not reach the Omnipotent One, which is not sur- 
prising, since He Who has His foot placed on the sun? bows the head of the 
enemy. Hallāj looked within himself and saw the Unique One there and was 
bound to Him."'143 


Harawi then recalls four miracles: the parrot (tūtlī)! resuscitated, the 
cotton carded in a single stroke, the candles lit “in Syria" (in the Holy 
Sepulchre), the table cloth in prison. He observes that, in the opinion of 
the masters, Hallāj's miracles were genuine though combined with tricks 
(niran [jiļyāt). He quotes Hallāj as saying "the tawhid of Sūfīs is ifrād al- 
qidam wa igāmat al-azal,"1*55 comparing it to another by Habashi-b- 
Dawid. He follows that with the quatrain “Mawajid Haqq” (Sulami, no. 
17) and with maxims, from numbers 18, 19, 21, 3, 8, 9, and 11 of Sulami 
(Tabagāt). He says that many people lied about Hallāj, attributing in- 
comprehensible or absurd statements to him as well as apocryphal writ- 
ings and charlatan tricks, which tricks served as a pretext for accusations 
leveled against him by theologians, well-founded accusations, for people 
saw him do them. To show examples of [Hallāj's] poetic style *fasih," 
Harawi gives first a quatrain in Persian, which poses a problem, 4$ fol- 


137 Rūznāmeha, Ivanow reads and connects: būd nāma ha Fasl. 

138 The tablkhāneh is the daily fivefold drumroll hailing the sovereign (granted the 
Buwayhids by the caliph once a day in 368, three and, later, five times a day in 408, 418 and 
436) Tagrib. ms. BN 1778, s.a.; ‘Akari, s.a.; ‘Attar, s.a. 

139 D). ms. a: salah. 

149 Bahre literally means the portion, the personal fate, assigned to the soul in life. 

14! Harawi is quoting here a statement that he claims is by Hallāj, which Hilāl repeated to 
him, not in Arabic, which he claimed was by Husrī (Jami, 392). 

142 Bāftāba, which Ivanow interprets as “leggings”; the meaning then becomes “he who 
continues to journey." 

143 According to Ivanow, who reads nihād bend: the MU[?] ms. has only nihad. 

144 Sic: for titi. 445 Cf. Junayd. 

146 Published in Essai, appendix p. 436; is this a sextain? six rhymes are found: -dī, -dī, 
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lowed by the Arabic quatrain “Anta bayn al-shaghafi.”” He adds the fol- 
lowing: 


The idea that Hallaj was a charlatan is repugnant, especially since charlatanism 
is a substitute for mysticism and the two were combined in him. As far as I am 
concerned, I accept his mystical state and his life. With regard to his death, I do 
not consider it a karāma (= a divine wonder); but I do not reject it. Among the 
shaykhs of mysticism, he was great. As Murta'ish said, the story of his external 


life is public knowledge known to all, but his inner life remains a personal mys- 
tery to the initiated." 


Harawi concludes by quoting the wasrya of Hallāj to his son (pesar), 
according to the version of Ibn Bākūyā, to whom it had been delivered 


by Ahmad Chishti in Khujand: to concern his soul with the search for 
ma 'rifa 147 


Hallāj is cited in other biographical notices in the Tabagāt: in the biog- 
raphies of Bistāmī (a/s. Nibaji: Yak Kāmest),!48 AS Karrāz,!*? Junayd 
(second verse of the na T: 'an T ilayka gulūban . . . then verse 1), ‘Ali Hallāj 
Isfahānī (he was not a carder like Hy-b-Mansūr Hallāj), Ibn ‘Ata’ (the 
cause of his death), and AB 'Atüfi (who quotes a statement by Junayd 
comparable to a statement by Sīrwānī and to what "Hallāj says at the end 
of his book:!5% whosoever believes in these words of mine and savors 
them will receive my salām”); finally, in the last chapter (fi'l-ma'rifa wa'l- 


tawhid), Harawi quotes a distich by Hallāj (fi'l-jam' = Diwan, 116, no. 3; 
from Junayd). 


The anonymous disciple of Harawi who recorded this book from his 


-khish, -di, -khish, -di, in that order. Or are these simple prose assonances? Daylami asserts 
that Hallàj did not know Persian; did Harawi believe this? 

147 Corr. Jami thus, 174, line 17. The given name of Hallāj's son is not included. Ahmad 
Chisti was an ancestor of the founder of the Chishtiya order (Jāmī, 386), in actuality older 
than Hara wi. 

148 “What do you say about Hallāj?” “And you, what do you think about what you have 
not paid? Pay people their money.” “You defy me?” The vizir gave an order: his teeth were 
pulled out and hammered into his skull until he died. : 

1^5 The Persian translation of Sulami's number 19, followed by a piece on tanzih. 

150 Kitābeh khūd; Jāmī designates, without source, the Kitāb ‘ayn al-jam‘, which seems to 
be wrongly deduced from a passage in Harawi (this edition, 2, 219, lines 17-18); but Ivanow 
reads this title in f£. 103b of the Calcutta ms.: JASB, 1922, p. 393. Here is how Jami (Nafahāt, 
168-174) recast this biography of Hallāj, by reviving the language; (masters): Fuwatī is 
omitted; (travels): “they say that he went secretly to Khurasan and that he was seen in 
Marw” (omitted); (opinions): Ibn Surayj (excerpts Baglī), Hujwīrī, Ibn Abi l-Khayr (added 
material); "wahhidni" tercet (omitted); Ibn Fātik (his father's name omitted); Harawī's opin- 
ion (the last five indented lines omitted); (miracles): candles (substitute Bagli text), prison 
(substitute Daylami text), tricks (omitted); Habashi (omitted); statements taken from 
Sulamī (omitted), except for the Fāris version of the one about the murīd; Jàmi adds to it a 


biography of Faris; (wastya); Jami confuses Ahmad (Chishti) with the son (Hamd) of Hallāj, 
after leaving out Murta'ish's judgment. 
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dictation must have been one of his close friends: either Abü'l-Waqt Sijzi, 
or, more likely, Kurükhi, who also spoke the dialect of Herat. 

In his Makātīb (referred to by Nür Shüshtari as being authentic, though 
not dialectal), Harawi excuses Hallāj as follows: “When love con- 
templates the face of its Only One and rejoices in it, this rejoicing sus- 
pends self-restraint and propriety and is wrong. Reverential fear, which 
is the opposite of love—love being the contemplation of beauty, and fear 
the submission to majesty, must be united with this criticizable rejoicing 
in order to achieve the desired balance. The masters have also said: he 
who adores God out of admiration is zindīg, he who adores Him out of 
fear is hashwi, and he who adores Him both out of love and fear is a true 
believer (Qur'àn: khawfan wa tama'an, 7:56, etc.). And, as in the case of 
Hy.-b-Mansür, domination by amorous thought erases any sign of fear; 
but lest he rejoice to the point of claiming to be the Only One, the whip 
of majesty must be raised against him and his head must roll where heads 
roll. However, God is satisfied when the love one shows for Him does 
not obliterate one's self-restraint." 

The Manāzil al-sa‘irin sets forth the mystic’s route to God by defining 
very briefly a hundred steps arranged in ten sections of ten each, preceded 
by a short preface; at the very end we find the famous tercet “mā 
wahhada'l-Wāhida min wāhidin,” which indicates very well the central po- 
sition of Harawi, both in the opposition to existential monism and to the 
scholastic occasionalism of Ash'arī. Its form as a collection of definitions 
makes us suspect that it was one of his pupils!*!.!52? who assembled it 
after his death. There are no authors quoted except in the preface; one 
statement about the ghurba goes back via Nasrabādhī to Hallāj. 159 

Ibn Taymiya, who revered Harawi for his avowed Hanbalism, was 
very affected by the use that the monists, especially ‘Afif Tilimsānī, made 
of the Manāzil to defend their theories. And as with Hallāj's verse, a large 
body of which they had made great use, he left the Manāzil to them and 
then attacked the Manāzil in order to refute them, the monists, more ef- 
fectively. He aimed his attack at two points: the tercet "Ma wahhada'l- 
Wahida min wāhidin,” and the last paragraph of the hundredth manzil, 
which defines the highest tawhid as attainable by certain intimate friends 
of God through the immediate intervention of a divine light, la'ih, a kind 
of uncreated and life-giving inspiration (nih).154 Harawi was repeating 


151 Majalis al-mu’minin [no footnote reference]. 

152 [s this Yf Hamadhani? is it M-b-A-b-A Nasr Hāzim (Tarā'ig II, 163)? 

153 Nasrabādhī: gharīb . . . ; Hallāj: Farigh . . . (Sulami, no. 5) = Manāzil,no. 78, p. 27. 

154 [bn Taymiya's objection, ap. Jawāb sahih [bib. no. 512-1], H, 167, 199; cf. Madārij III, 
162. 


226 LOCALIZATIONS OF TRADITION 


here an idea already mentioned in the seventy-fifth manzil (sirr);!55 his 
text reads as follows:!56 “the third and highest degree of tawhid is the one 
that God has chosen for Himself, the one of which He alone is worthy; 
and He radiates from it a ray of light (alaha minhu la'ihan) in the con- 
sciousness of a group of His chosen ones, while causing them to be silent 
about defining it and helpless to transmit it. . . . This is what the scholas- 
tics call ‘ayn al-fam '."" 

Ibn Taymiya objects!57 on the grounds that this is the hulil khāss 
heresy of which Christians were accused (God’s infusing Himself into 
certain chosen beings, khāssa; not into the totality of beings, as in the po- 
sition of existential monism). He notes that the author of this statement 
(Harawi) had declared that the execution of Hallaj had been necessary be- 
cause he had revealed this (not-to-be-divulged) secret;159 which explains 
precisely the reason for the very elaborate redaction of the statement in 
question. Ibn Taymiya observes that this statement does injury to the 
primacy of the prophets, that it renders their public teaching of tawhīd 
meaningless. That it implies God's infusing Himself into the heart of 
Hallāj, just as people imagine that a demon enters the heart of a person 
possessed. Now, first of all, the demon possesses all parts of the pos- 
sessed one's body; whereas God, Whose transcendence remains remote 
from creatures, could not infuse Himself into a circumscribed heart; fur- 
thermore, the heart is essentially a spirit, thus an accident, and not a sub- 
stance; and God could not become an accident of a material accident. In 
conclusion, Ibn Taymiya expresses regret that Harawi, who had been so 
forceful against the occasionalistic Jahmiya (and Ash'ariya) who fused 
divine action with everything, had accepted the possibility of a certain 
divine presence in certain chosen hearts. He also minimizes the hadith of 
Abü Dharr, accepted by Ibn Hanbal, relating that the Prophet saw God 
"in his heart.” 

Ibn Qayim al-Jawziya, a direct disciple of Ibn Taymiya, tried in his 
lengthy Manazil commentaries to bring their text in line with the fatwd in 
Which Ibn Taymiya, besides following the threefold classification of 
Harawī, tries, apropos of Hallāj's verse, to define the term fana', "the an- 
nihilation of the self in God," in an orthodox way.!5? 


155 Manāzil (Cairo ed., 1328), 26; Ibn Q al-Jawziya, Madārij lil, 15. 
156 Manāzil, 34; Ibn O al-Jawzīya, Madārij, 333 ff. 

187 Minhāj al-sunna [bib. no. 512-k], III, 93-95. 

15? OT': Ibn Taymiya, Majm. ras. kub. [bib. no. 512-j], II, 98. 


Ba Th Q al-Jawziya, Madārij, 1, 79; III, 242; Ibn Taymiya, Majm. ras. wa masá'il (Cairo 
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k. The Kubrawiya 


The Khurasanian order of the Kubrawiya claimed to go back to Junayd 
through Abū 'Uthmān Maghribi (d. 373/984), Abū "Alī Katib and Abū 
‘Ali Rūdhbārī (d. 321/933).16° But its two founders were Abü'l-Qasim 
"Ali Jurjāni (d. 469/1075) and Najm al-Din Ahmad al-Khiwaqi, surnamed 
Kubrā (d. 618/1221), who bequeathed to it his name. Its leading repre- 
sentatives from Jurjanī to Kubrā were Abū Bakr al-Nassāj, Ahmad 
Ghazāli (d. 517/1123), Abü'l-Najib Suhrawardi (d. 563/1167), and 'Am- 
mār ibn Yāsir. 

After Kubrā, Majd al-Dīn Baghdādī (d. 616/1219), ‘Ali La’la’, and 
Ahmad Jūrjānī (d. 669/1270) lead us to Nar al-Din Kasirqi (d. 690/1291) 
and ‘Ala’ Dawla Simnānī (d. 736/1336), leaders of the Baghdad branch, 
represented after them by Farāhī and Bahā”l-Dīn ‘Umar (d. 857/1453). 
Jalal al-Din Rimi (d. 672/1273), founder of the Mevleviya, was con- 
nected with the Khurasanian branch. 

Among the Kubrawiya who declared themselves in favor of Hallaj, we 
call attention, after Jurjānī, to Kubrā in his Tarīgat nāme, Majd al-Dīn 
al-Baghdādī in his Risālat al-safar, Najm Rāzī "Dayah" in his Mirsād al- 
‘ibad, Kasirgī in his Tafsir, and ‘Ala’ Dawla Simnānī. 

Another Kubrawi, ‘Abdullah Balyàni (d. 686/1287),16 has left us an 
account that is very characteristic of his era’s approach to the personality 
of Hallāj (referred to as Mansür).19? He was living for a certain time in 
solitude, he tells us, high on a mountain in the company of his master, 
Abū Bakr Zahid Hamadhānī. At one moment, when he declared: “I am 
no longer anything but God!" his master admonished him, saying: “Are 
you talking like Mansür?" — “By a single ‘ah!’ that I utter, I can create a 
thousand such like Mansur!” “I went on. And as I was saying that, Zahid 
took his stick and threw it at me. I jumped out of the way... and he 
reviled me, saying: ‘They crucified Mansür, and he did not run away 
from it; but you, you jump out of the way of an ordinary stick!’ — ‘That 
proves that Mansür was not perfect,’ I retorted; ‘otherwise he would 
have fled, for, in the sight of God, it is all one and the same!” (After mak- 
ing me sit down), Zāhid continued: "You have said to me that it was be- 
cause Mansūr was not perfect that he did not flee and that he was 
crucified; how can you prove that?' — "The proof is that a horseman who 

160 Or through Abū 'Amr Zajjājī (d. 348/959): cf. the certification of the Kubrawiya 
khirga given in Damascus in 625/1227 by the grandson of Sa'd al-Din ibn Hammüya: pub- 
lished by Ibn Abi Usaybi'a in his "Uyūn al-anba’ [bib. no. 2092-a] (1299 ed.), II, 250. Cf. 
Jāmī, 652. 

161 From Balyan near Dusht Arjan (Fars): Farsnama Nacin II, 249. 

162 fami, Nafahat, 292-295. 
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claims to be a horseman is not going to lose his reins when his horse runs; 
if he succeeds in getting his horse to go the other way, he is a skillful 
horseman, if not he is not a good horseman.’ — ‘You are right,’ Zahid 
answered me.” 

This dialogue reveals the ingenuous arrogance of monistic mysticism 
and its incomprehension of the meaning of martyrdom. 


I, The Naqishbandiya 


The early nucleus of the Nagishbandīya was formed in Khurasan by Abū 
Hasan Khurgānī (d. 425/1033), who declared himself to be the direct 
spiritual heir of Abū Yazid Bistāmī, who had died a hundred years before 
(261/875).163 Kremer believed that Khurgānī had repeated Hallāj's 
"Ana'l-Haqq"; however, he based that belief on a wrong translation 
made by Tholuck of a passage in ‘Attar in which Khurgānī says merely 
“God is my waqt (instant). "164 

After Khurgānī's death, his disciples were directed by Sahlaji [and by] 
Abū ‘Ali al-Fadl Farmadhi (d. 477/1084), who was also a disciple of Jur- 
jàni (d. 469) and who was Ghazālī's master in mysticism; then by Yüsuf 
Hamadhānī (d. Marv, 535/1140).165 Both, as we know, 66 upheld the 
memory of Hallāj. A pupil of Yüsuf Hamadhānī, Ahmad Yesewī, the 
first poet of the Turkish language, extolled Hallāj. After 'Abd al-Khālig 
Ghujdawānī, Riwajirri, Mahmüd Anjir, Rāmaytanī, Muhammad Bābā, 
Amir Kulāl and Baha’ al-Din Naqishband,167 the second founder of the 
order, who claimed to be the direct spiritual heir of Uways Qarani (d. 
371657)168 and of Ghujdawani, we find Parsi (d. 822/1419), who, after 
examining the life of Hallāj in his Fas! al-khitāb, avoids giving his opin- 
ion. 169 

Via ‘Ala’ al-Din ‘Attar, Nizim al-Din Khāmush and Sa‘d al-Din 


163 It appears that it actually recruited its members from among those of the Tayfüriya 
school, founded in fact by Abü Yazid (Hujwīrī, Kashf, 184) and whose last head was Abū 
‘Abdallah Dāsitānī (b. 358/968, d. 417/1026) (Jami, 338). 

164 "Attār II, 211. Meaning: God is the measure of my intuition of time. Cf. with regard 
to the word wagt, infra, Chapter XI. 

165 Harawī's commentator, the master of Hakim Sanā'i (Tarā'ig II, 262). 

166 ‘Actar IT, 135. 

167 There exists a miniature of him in Persian Cairo ms., 208, no. 41, f. 79. 

168 Cf. Jurjānī's cry "Uways! Uways!” (‘Attar I, 23). 

19 Khwishagi (Tahqiq al-muhaqqiqin, written in 1170/1756) says, on the contrary, that he 
says the following in it: "Ijmā' was formed among Shaykhs of old, who are the imāms of the 
learned and of Shaykhs, regarding (sic: one would expect to read: against) the fact that 
Husayn-b-Mansür died a martyr. And it is this later ijmā' which, by right, settles the ques- 


tion of the earlier dissent, even though this dissent was based on the normal exercise of 
ijtihad, which is not the case.” 
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Kāshgharī, Nagishbandism found its way to Jāmī and his disciples, Lari 
and Kāshif Jāmī, and carried on the ideas of Harawi (d. 481/1088) with 
regard to Hallāj. The movement seems to have looked upon him, in ad- 
dition, as a precursor of Ibn ‘Arabi, whose monism (wahdat al-wujūd) it 
adopted. 

Kāshifī has preserved for us a beautiful passage by Rashid al-Din 
Maybüdhi on the ecstasies of Hallāj dealing with the “incandescent fire of 
God" (Qur'àn 104:6). 

The fire that kindles our hearts is the fire of loving admiration (for God).!7? And 
Husayn Mansūr Hallāj (God's blessings be upon him!) said: “For seventy years!?! 
the incandescent fire of God has filled us within to the point of consuming us 
entirely. Suddenly a spark struck from a flint ‘I am the Truth’ (Ana’l-Haqq) has 


fallen on our lifeless ashes (to revive them). And now may he come, the one who 
is burned, to tell us what our burning is!” Kashifi sums this up as follows: 


O Torch, come, that you and I may moan together 
For the states of a burned heart, which he who burns from the same fire knows! 


Beha Naqishband relates the following: “Twice in Bukhara, I yearned 
for sifa Mansūr: as I was going to echo his words (Ana’l-Haqq) before a 
gibbet, a voice said to me jayi tii insar Dar ast, then grace turned me from 
doing it.”172 

In this regard, Khāja 'Azīzān said (previously to the B. Nagishband) “if 
one of the children (farzandun) of ‘Abd al-Khālig (= Ghujdawānī) had 
been there, Mansūr would not have been hanged." 

In the last century, Diyà"l-Din Khālid, who preached in Baghdad?’ 
and in Syria, extolled the “And’l-Haqq”’ of Hallāj in one of the poems of 
his diwan. 

m. Fakhr al-Din Razi 


Fakhr Razi (b. 544, d. 606/1209 in Herat), a student through his father, 
Diya’, of ‘Umar-b-Husayn and Salmin Ansari, a theologian of the 
Shafi‘ite rite and founder of classical neo-Ash arite scholasticism, had no 
hesitation making use of Hellenistic philosophy and Mu'tazilism. Very 
rigid when it came to the vocabulary of the via remotionis in theodicy, he 
brought about the overthrow of the Karramiya in Afghanistan. But he 

170 Cf. Najm Rāzī (this volume, p. 424). 171 Cf, Hulwānī, supra [7]. 

172 Ap. Anis al-tālibīn, a biography of Beha Naqishband compiled by a pupil of ‘Ala’ ']- 
Din ‘Attar. Marian Molé believes that Beha Naqishband is thinking of an initiation hall, 
Dāre Mansür, of the Bektashī sort (cf. this volume, pp. 268-271; Yf Hamadhānī in the two 
Nagishbandiya isnāds). o 

173 On his tekkē, cf. Mém. Inst. Fr. Archéol. Or. (Cairo, 1912), XXXI, 64, n. 2; Alüsi, 
Ghará'ib al-ightirab [bib. no. 910-b], 17. 
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accepts mysticism, in which his father transmitted to him maxims re- 
ceived from Ibn Abf']-Khayr via Saimān-b-Nāsir Ansari (d. 512).174 He 
put the name of Hallāj after the tarahhum in the fatwā after his “I am the 
Truth.”175 

His response consisted of five points: 

(1) It is absurd to consider this a question of ittihad (unification): for if 
two things are united, either they continue to exist, which makes two of 
them, or they disappear and a third comes into being that is different, 
replacing them; or indeed one continues to exist and the other disappears, 
which is not union.!76 [t therefore remains, “in view of the perfection 
(kamāl) of this man,” to interpret these words in one of the following 
senses (fa’wil): 

a) (fana’) = (hulūl). Only God is truly living. Hallāj, annihilated, sees 
only God, and, in this intoxicated state, it is God Who says, with his 
tongue, “Anā,” “I.” Hallaj was unable then to correct it to “Anā bi’l- 
Hagg,” as (Junayd) had asked him to do: “It is by the Truth that I am,” 
which would have had him harking back to himself:177 

b) (ingilāb) = (tajawhur). Just as the elixir changes lead into gold, the 
elixir of ma'rifa (= divine wisdom) had changed the spirit of Hallaj from 
“nothingness” into “reality” and, having become pure gold, he said “I 
am the Truth”’;178 

c) (ghalaba). Of the one who is consumed by an object, we say 
metaphorically that he is that object (he “is” generosity). It is through 
mubālagha that the believer who is immersed in the divine glory (mustagh- 
rig) says, without sinning (lā jaram), "I am the Truth.” It is he, not God, 
who says it, as in interpretation (a);179 

d) (tajallī) = (wahdat al-wujūd). Divine radiance removes the veils of 
one's charnal nature (bashariya), and one's spirit becomes Haqq, “Truth” 
(cf. Our'ān 8:8);1% one is therefore right to say “I am the Truth,” for the 
real “Truth” is a more general (Idea) than “the real Truth by itself” or 
the "real Truth expressed in terms of another." One can object that, in 
this view, the whole (universe) is ""Truth";18! why specify it in this way 
(takhsis)? Fakhr Ràzi concludes: because divine radiance, which illumi- 
nated his spirit without introducing him into the world of divinity 
(ilāhīya), conferred this perfection (kamāl) on him, Hallāj mentioned this 
unusual privilege granted him (by saying “I”’). 

174 Sam ‘ani, f. 5503, Tafs. kab. I. 175 Taymūr Majm. ms. 193, f. 85. 

176 Ibn Sīnā's argument (ap. Ishārāt, which Fakhr had summarized). 
177 Harawi’s thesis. 178 Ibn Sab'in's thesis. 17? Ghazali's thesis. 


180 Cf. Our'an 21:18, a verse quoted by Hallāj himself—Akhbár, nos. 7 and 37. 
*81 Ibn ‘Arabi’s thesis, which Fakhr is trying here to free from monism. 
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V. THE LEGEND OF HALLACE MANSŪR IN TuRKISH LANDS 


The Hallājian legend held a very high place in the Islamicization of Turk- 
ish peoples; it not only presented them with a moving literary leitmotiv, 
it also provided for them an ideal model of sanctity.1 It was not by 
chance that the establishment of the Saljügs' Turkish sultanate in 
Baghdad, the capital of the ‘Abbasid caliphate, was conceived and carried 
out by a Shāfi'ite Muslim jurisconsult, the only one to be vizir, and, in 
fact, a Hallajian vizir: Ibn al-Muslima (like St. Boniface, the archbishop 
of Mayence, anointing the first of the Carolingians).? 

Therefore, I did not want to wait for the appearance of critical editions 
of the prose and verse texts that will be quoted in this section, in part, 
from unedited manuscripts, which makes the analysis incomplete and the 
translation often approximate. I hope that the present study, representing 
a preliminary clearing of almost virgin ground, will lead Turkologists to 
focus attention on and examine in depth one of the spiritual sources of 
Turkish cultural history. 


a. In Eastern Turkish 


1. The Hikam of Ahmed Yesewi 


The supereminent importance assigned in Turkish literature from its 
earliest beginnings to the Hallajian theme as expressed in the most sub- 
lime form (the martyrdom of love) indicates an initiation linking the first 
Turkish poets in Turkestan together with a mystical group of specifically 
Hallājian adepts. 

We are concerned here, most probably, with a group from Talagan 
and Balkh, exemplified in Persian by ‘Attar and reorganized somewhat 
earlier by a lär Kurd, Yūsuf Hamadhānī Burüjirdi (441, d. 535), the di- 
rect master of Ahmed Yesewi (d. 561), who was the first and greatest of 
the eastern Turkish poets. In this group, which survives today with the 
Bektāshīs, the “gibbet of Mansür" is an integral part of the initiation rite 
complete with a symbolism of dedication unto death, one which the 
Shi'ite alterations undergone by this rite in the sixteenth century did not 
dare suppress.? 

The hikam of Ahmed Yesewi are far from being wholly genuine; there 
are retouches dating from the fifteenth century (Nesimi, as we shall see, 

1 Koprülüzide M Fuat, in a footnote, recalled the existence of Turkish “old Manstir- 
ndmac,” (cf. my “Recueil” of 1929, pp. 152-154). 

? Cf. my February 1940 lecture at the University of Istanbul on Ibn al-Muslima and 
Tughril Beg. 

3 A Shifi‘ite; died in Marw. 4 See here, in fine. 
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is cited), but all of them belong to the same collection of poems used in 
the monasteries of religious orders in Turkestan. 

Among the hikam, numbers X, XXI, and LXXXIII of the Kazan edi- 
tion (1311/1893) are devoted to Shah Mansür (= Hallāj), who is also re- 
ferred to in numbers V, LXXIII, LX XXI, and CVIII. 

Number V contains an interesting chronological chart (from age 22 to 
29) of the mystical evolution of Ahmed Yesewi: annihilation (fana?) at 
age 22, preaching of the precepts (tā'a) at 23, of the future life at 24; dhikr 
(subhān) at 25; vision of God “like Mansür" at 26, spiritual guidance at 
27, persecution (mihna) at 28, resulting in destruction (kharab)5 and burn- 
ing at age 29. 

Yesewī, hikam no. X (pp. 38-42): 


O friends! I am dedicated to the service of pure love, —with the enemy captur- 
ing this world, I have left. 

Holding the back of my neck, I have come to find shelter in the Presence, 
—and, like Mansür, I am at the door of love. 

— On the route of love, Mansür passed by, as a lover, girding his loins; from 
God he received love. 


The Malamiya, the voluntary despised ones, have done much; —O believers, I 
am with Mansür. 

—ln love, Mansūr uttered with his tongue *'Anā'l-Hagg,* —and arriving un- 
expectedly, Jibrīl said *Ana'l-Haqq" with him. 

Jibril in coming said to him "offer your head” (= become a martyr), and 
Mansür threw it (as an offering) on the Way, —hung on the gibbet, the (divine) 
vision, I saw it, I myself. 

—VWhen Mansür arrived, the gibbet, groaning, received him—and those 
whose inner eyes were open went into ecstasies, 

For in diffusing His light God Himself cast a glance, —and, in saying ‘‘O de- 
sire," the divine vision, I saw it, I myself. 

—A voice was raised from this gibbet, “do not be choked too much, remain 
steadfast (in your faith) and do not glance to any side on rising, — 

"Do not concern yourself with what I have to do apart (from you)";? —I saw 
that, I myself, on the plank, the Lawh Mahfüz. 

—-These three hundred assembled mullas? have written many riwāyet (tradi- 
tions); —this is the Law; but I too will write a riwāyet: “God is our safeguard on 
the Way and in the Reality"; —and by giving my head, I myself have found the 
secret of God. 

—"Aná'l-Haqq" has a hidden meaning which escapes the ignorant, —there 
must be learned and pure men [to guide us] along these Ways. 

The illuminated believers remembered God in their soul (can-nan); —When I 
renounce my soul because of this lover, I do love Him, I. 

* Cf. "Attār's meaning of this (Jawhar al-dhat [bib. no. 1101-d], Book I, chapter 72: “to 
be destroyed = loss of reputation"). 

€ This role played by Jibril is shared by the Prophet, ap. Rimi, Ahmadi, Muridi. 

7 This advice from the gibbet is found ap. Bukharian Qisse. 

8 Three hundred. The number of mullas is 380, ap. Waslatnāma. 
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—I made a sign, and if there is a wise man, he will understand its meaning, —I 
discussed the knowledge of gal (letter) so that this might be a clue. 

Our words have pearls and precious stones within, so be may find them there, 
—I have given the experiences of the hal (spiritual state) to those who love. 

—Mansūr, alas (isiz), humbled himself deliberately, and thereby paid his debt; 
— with a single utterance he became isolated from his friends; 

None of those who are ignorant of the heart's hal are witnesses of God; 
—through a pact of blood (drunk up) I stand also as a witness, I. 

—The *tAnā'l-Hagg” of Shah Mansür is not untimely; 

—Standing apart from the people of the Way, our fellow men, straying, lose 
all sense of where they are; 

None of these people without relations understand these words; —understand- 
ing that, I seized upon the scent of God, I. 

—At the end of one night, at dawn, Gharīb Mansür? was deeply moaning; 
—and God Himself, spreading His light, forgave him; — 

After which, the Forty, pondering over him, gave him some wine. —I say 
these words to wise men. 

— But to the ignorant my words are madness, my wisdom injustice. 


Yesewi, Hikam no. XXI (pp. 58-59): 


The lovers untiringly (tinmay) say "Huwa""29 when they implore God. 

—They walk night and day, growing increasingly pale. My Lord "Khudayim" 
makes the lover moan under the hand of love, —and blame, according to God, is 
very fitting for the lover on love's way. . 

One day Mansür emitted this moan, and the adepts cried mercy (interceding 
on his behalf), —and the Forty (chilten) gave Mansür the love-giving wine to 
drink. 

Mansür said "Anā'l-Hag4,” the adept's only concern is God alone, —but the 
mullas retort, opening their unjust heart to evil. 

“Do not say *Ana'l-Haqq';!! you are speaking blasphemy, Mansür," —Then, 
saying: this is in the Our'ān, they, having come together, put him to death. —. 

These mullas were unable to understand “Ana’l-Haqq,” —God did not judge it 
proper to give knowledge of the mystical state (hāl) to these people of the letter 
(gāl), —traditions (riwāyet) were redacted for them, but they did not discern this 
state. 

They placed a saint like Mansür hung on a gibbet, —the epos (afsāne) is the 
Law, the judicious is the Way, the single pearl is the Reality, which are prepared 
for all of the lovers. 

All of the people in this world gathered and wept, saying *Mansür" —and the 
friends of Mansür have remained there (onda), together.?? 


9 “Gharib” isa much more meaningful surname than “Shah,” for it refers to the Tawāsīn. 

10 “He” instead of the canonical name “Allah,” the only one allowed in public. 

11 Anā'l-Hagg = bátil; cf. the fatwa of Ibn Dawid; the idea was used again by the poet 
Gevheri (154) and by the Osmanli theologian Mehmet ‘Arif Ketkhudāzāde (Manāgib, Sup- 
plement, 9: how would Hallāj have been able to respond, when united with God, "*Anā'l- 
bātil””). 

12 An allusion to Dar-i Mansūr, the central place of the Bektashi initiation hall, where the 
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Do penance, Khaja Ahmed, and you will receive God's grace, —a hundred 


thousand saints already have gone beyond, who linked their mysteries to mys- 
teries. 


Yesewi, Hikam no. LX XXIII (pp. 153-157): 


Those who have knowledge of love, the lovers, —if they say "Allah," the nine 
heavens burn; —on the Throne, ifthe just utter a moan, the angels heap kindness 
on them out of their beloved soul. , 

Be loving, you will find light shines for the lovers; raising the curtain, glory 
comes to the just; —God shows His vision to those who are worthy of it (lāyig), 
—He is the Lover of those who are worthy of it. 


(Couplets 3-6 counsel the invocations “Allāh, labbayk”’; they mention a 
murid of Bayezid.) 


To lovers, their own self, without the one God, is something forbidden; —let a 
drop of His mercy fall, and the act is perfect; —those who do not seek their daily 
means of life are in complete tawakkul; —to remember God repeatedly satisfies. 

—The lovers out of fear of God, remain heedful; —loving the reality, their 
thought is vision; to the one who gives his head, his soul and his faith take wing; 
—he who renounces his soul in the Way of God becomes avlār (= a hunter). 

By repeating (the dhikr) lā 14,43 you become wise, but you declare yourself 
blasphemous; —calling yourself blasphemous, you hang like Mansür on the gib- 
bet; —by giving your head, you reveal (to others) the vision of God; —he who 
has given his head enjoys the vision of God. : : 

Hanging high above the great gate, you see the whole town; —which seeing, 
you become a symbol for all of its inhabitants; —you pass through showing both 
the great and the small how to walk on the Route; —he who says “‘Ana’l-Haqq,” 
secretly loved, smiles. . 

The head of the mullas assembled before the king (shah) continued his attacks; 
—the king opened the session saying “Mansūr is not a blasphemer—saying that 
the law of the Prophet does not ordain it so; —and those who understood the 
external side (of the law) gave their consent to the king. 

“This is the Law,” said the lamā” on handing down the order (for execution); 
—even though (the king) had said **Mansür is not a blasphemer,” they had him 
burned; —sparks flew this way and that skyward, while the ashes, remaining, 
were saying ‘‘And’l-Haqq.”’ 

Those who burned from the same desire ascended to heaven; —the angels wept 
before God; —within paradise, the hari and the ghilman closed the gates; —those 
who are mad (for love), crying “yd Mansūr,” burst into flame. i 

Beginning to rise, the river left its bed; in midwinter, the river, overflowing, 
emitted cries; the townspeople, having run to see, scattered in all directions; 
—they were moaning, fearful for their lives. 


professed must take the oath (cf. 'Attàr, Tadhk. II, 135, lines 24 ff.; and Harawi, ap. Jami, 
Naf., 170, lines 10-18). 


13 This is also the name that Ibn Abi’l-Khayr (Talbīs, 363) gives to the shaháda. 
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Now, Shaykh Dhū'l-Nūn was the pir of Shah Mansür; —the sovereign had 
hastened to forewarn the group of saints; —the saints, questioning God, com- 
plained to Him; —Shaykh Dhü'l-Nün, who had set out in secret, arrived. 

Gharīb Mansür had said one thing to a disciple: "take a handful of my ashes, 
and make an offering of them to me; —if you throw them into the river while 
saying “yd Manstir,” as he said to do it, —if God so wills, the river that over- 
flowed will return (to its bed).” 

The sovereign decided to summon the pir, —to throw the ashes into the river; 
—the disciple of Gharib, —to collect (the ashes); —the sovereign's vizir ordered 
them collected with reverence. 

Shaykh Dhü'l-Nün rose from the ground saying “all right!"; —the vizirs and 
the sovereign, in haste worshipped the ground he walked on; —Shaykh Dhü'l- 
Nün, walking off, came to the river, —and he threw the ashes into the river. 

He threw the ashes into the water while saying “ya Mansi"; —through the 
qudra the river, obeying, was calmed; —the khojas and mullas, seeing this, 
thanked the shaykh; —opening their hands, they prayed for the shaykh, we are 
told. 


(The sovereign offers the shaykh his town, the hand of his daughter, 
and all that is his if he will serve him. Dhü'i-Nün refuses. 

Dhü'l-Nün has nothing to do in this world with an outward 
sovereignty, being himself internally the "king of kings"; and as for a 
wife, he is divorced from both worlds.) 

(Couplets 20-25 contain an exhortation to those who are careless about 
hell; calling them to die of love): 

Like Nesimi for saying “Haqq,” you will be skinned alive; —while you are 


being hanged, the head of the mullas will be objecting to the reason; —the one 
whose skin (flayed) is stuffed with straw repeats “Haqq.” 


(In the last couplet, 27, Khāja Ahmed [= Yesewi] recalls the mīthāg.) 

The other Hallājian references in the hikam of Ahmed Yesewi are quite 
brief: 

In number LXXIII (p. 136, 7th couplet): between Majnün, who 
searched throughout the world for Layla, and Bishr Hāfī, who in love 
found a vision [of God], “Shaykh Mansür saying 'Ana'l-Haqq' instigated 
a riot." 

In number LXXXI (p. 152, 11th couplet): “The calling to love is 
something easily accomplished; it means giving one's head; —like Man- 
sūr renouncing himself, it means giving one's soul; —the hadith ‘die be- 
fore you die’ means to share in the dust.” 

In number CVIII (p. 203, 5th couplet): a list of prophets (Zakarīyā, 
Ayyüb, Mūsā, Yünus, Yūsuf, Ya'qüb) and saints (Shibh [his sama ‘J, 
Bayezid [and the Ka'ba], Ma'rüf and Mansür) ends thus: 

“Like Ma'rüf therefore, I will walk always in the Way; —like Mansur, 
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renouncing my soul, I will be put on the gibbet, through desire I will be 
God." 


2. The Disciples of Yesewi: the Oisse-i Mansür Shaykh 


One of the Bukhara manuscripts of the hikam of Yesewi!^ contains in 
an appendix some later poems of the same style, two of which are signed 
Qul Sulayman Gharib and Shams Gharib, a “descendant of Mustafa (= 
the Prophet),” the probable author of the Qisse. 

This Qisse, written in literary eastern Turkish but in a popular style 
(and at times uneven orthography), with traces of the dialect of Awliya 
Ata, 5 narrates in 358 lines the legend of Hallāj. It is closely related to the 
oral legend noted by Sidikov among the Qirghiz of ‘Osh, though the 
poet tells in the colophon that his Turkish verse version was based on an 
original Persian prose text. 

He begins, following the hamdala, by recalling that God created the 
Nir Muhammadi before anything else; then He let seven drops of 
sweat! fall, which produced the four rāshidīh caliphs, the Red Rose 
(Qyzyl Gul = Hallaj,17 Kürünj [? = Qurbanj]),18 and (7th), all of the 
Faithful. To make the religion even purer, Islam was built up with the 
Imam A'zam (= A Hanifa), Shàfi'i, Abū Yusuf, and Malik. After burn- 
ing away the heart's impurities, here follows a tale—it was written in 


prose, I have put it into verse—Hikdayet-i Mansur, a ruby, a marvelous 
thing: 


(Line 12) In the city of Cairo, on the banks of the wide river, there lived a be- 
liever named Mansür, who wept in his devotions and spoke the name of God in 
fear. He also used to say '"Anā'l-Hagg,” thereby revealing the mystery in part. 
There was also a girl there (his sister), her head covered with a tarboosh,!? who 
was superior to others and who also said “Allāh.” Like the houris of Paradise, she 
visited the Forty (chilten) to drink with them the “sharab tuhūr” reserved for saints 
to drink at night; they come out only after dawn. She tied her hair up. People had 
suspicions about her behavior; an old woman came to Mansür and said: your sis- 
ter is a good girl, but she does things that are reprehensible. A man named ‘Ashiq 
also came to Mansūr, advising him to keep a close eye on his sister. Mansür was 
aware that his sister Anāl had become Haqq,”° that she had been slandered, for 


14 Paris ms., Turkish Supplement 1191, ff. 70a, 76b; 83b-93b (= Qisse). 

15 Usually nī (for nink). I owe this provisional analysis to the general help of J. Deny. 

16 Cf. Mughira. 17 Cf. infra [?]. 

?* A Khurasanian Safi who died around 375 (Jami, 399) in the Kilāt prison (LS, 395); a 
friend of Gādhir Harawī, a pupil of Shibli. 

19 To give herself the appearance of a man. 


?? A restructuring of the sentence "Aná'l-Haqq" resulting from a faulty knowledge of 
Arabic. 
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the secret of the saints remains misunderstood. One evening, he went out imme- 
diately after she had gone, following her shadow, without her knowing, to a 
cave; the door was opened; she entered alone; Mansür stayed outside, for the 
Forty stood guard at the door. They drank with Anāl; intoxicated, they shouted 
Analhaqq. Then they bid Mansūr enter and he also drank and also became intoxi- 
cated; his eyes became bloodshot, his face reddened (like the girl's), they kept 
shouting Anālhagg. The mullas, informed, scolded Mansür, who paid no atten- 
tion to them. The padishah, when it was his turn to reprimand, summoned Man- 
sür before him, [but Mansür only] repeated Anālhagg and wept. The mullas 
analyzed the meaning of these words and declared him a kāfir; the mufti and the 
gādī condemned him to be hanged. Hung on the gibbet, he continued to say 
Anālhagg; the gibbet leaned forward and a celestial voice (nidā”) said to it “do not 
clasp him too tightly"; Mansür stayed on the gibbet for seven nights uttering 
Anālhagg. Everyone heard him where they were standing near the high gate. 

Then Dhū'l-Nūn, the Pole of poles, arrived; in this garden, like a nightingale, 
he drifted into the corolla of this fully bloomed Red Rose (ācheglīb "irdī Qyzyl gul 
— Mansür in ecstasy on the gibbet). Since the padishah had ordered everyone with 
stones to hurl them at him, Dhü'l-Nün said, yes, let them strike him. Then they 
burned his body and threw the ashes into the river. 

Three days later the river swelled and threatened to engulf the city. Dhü'l- 
Nün, seeing the terror in the hearts of the mullas and the people, decided to 
throw Mansür's ashes into the river. He did this himself, and the waves were 
calmed; the city was saved by a miracle of Mansür (Mansūrdīn karamet). The wa- 
ters ofthe river wailed, saying "O God, reveal Your face to the lovers." The Nile 
receded, the ashes condensed into foam, and then, several days later, having car- 
ried across the gulf, they came again to a river, flowing toward Aleppo (Halab), 
and passing along a ditch through a garden arrived at a basin (hawd). 

Now a beloved and obedient daughter of the king of Aleppo, who was walk- 
ing in the garden, leaned over the water and said to her slaves "draw some wa- 
ter"; one came forward. Now, on the surface of the water in the basin there was 
some foam which was uttering Anālhagg. When she drew the water, she also took 
the foam. Opening her mouth to drink, she swallowed the foam. After a short 
time her mother saw that she was pregnant; the daughter, in desolation ("I would 
like to become earth"), told her the tale, which made her mother weep. Shaykh 
Mansūre Hallàc said to her, he the Crown of the saints, the only cure is found in 
what is predestined. Nine months later the birth pangs began. The mother and 
the king were deeply dismayed; they deliberated together: if anyone finds out, it 
will be a scandal; however, it would be a sin to kill her. They hit upon the idea of 
[putting her in] a gold and ivory chest that they would seal with wax. When 
night came, they put their daughter in the chest, sealed its lid tight, and threw it 
into the water. Satisfied, they returned to their palace to weep. 

No one knew their secret except God, and the daughter repeated ceaselessly the 
word “Allah.” The chest floated away without stopping, half on the water and 
half beneath it; the daughter did not know if she was floating, nor if the sun had 
risen, the only thing that shone to her was the wax substance. After floating for 
many days, to and fro, the chest arrived at the outskirts ofa city named Baghdad, 
and there a fisherman, using his hook (garmāg) to harpoon, halted it in the reeds. 
His own wife had bore him no child, but she would have one that night when he 
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returned. Now, inside the chest the daughter had given birth to a son, by the 

ower of God; as the foam had entered her through her mouth, so the child had 
ae out of her mouth. When he returned home, the fisherman struck open the 
chest, saw the child and the daughter, and was overjoyed. The child was later 
adopted, and the king of Baghdad gave him the name Nesīmī. 

When he was seven years old, Nesimi was entrusted to a mulla. Following his 
period in school, his witty retorts led him to be taken for a madman. Finally, as 
he desired, he was condemned by the mullas and skinned alive (in lines 11-14, f. 
91b, a ghazal by Nesimi in Ottoman Turkish was inserted into the account). 


In the colophon, the poet tells how, after having been touched in his 
heart by this tale, he wanted to translate it from Persian prose into Turk- 
ish verse. One Thursday evening, he made istikāra; and he had formed 
the niya, and while waiting for the answer (from God, khabar), began to 
write, when suddenly Mansür entered his dream, holding a rose in his 
hand, which he gave to him; and this hero (yigit — fata), in this appari- 
tion, said to him: “O tālib, it is I, Mansūr; do not arouse my heart to 
anger; take paper and pen, and write." 

This unique Qisse poses various problems. Hallāj is described in it as a 
“Red Rose” in ecstasy on the gibbet: probably because of the hadith pub- 
lished by his disciple Abü Bakr Wasiti, "the one who wants to see the 
glory of God (baha'u'llah), let him contemplate the red rose”;?1 and this is 
why Làmi'i began his long qasida on the Rose by comparing it when it 
leans over to Mansür on the gibbet. ‘Attar had already pointed out that 
Hallāj, mutilated, smeared his stumps with his blood, for they could not 
appear pale from fear, and “red rose (gulgūne) is the color of the blood of 
heroes";?? Ibn Abi’l-Khayr had also said that the gibbet is for heroes.?? 

The site of his execution was shifted from Baghdad to Cairo, due to 
the role assigned to the Egyptian Süfi Dhü'l-Nün, in the time of 
Yesewi,?^ as the spiritual director of Hallāj. Such a shift was possible to 
make only among very ignorant Turks cut off geographically from 
Baghdad, in the time of Baghdad's fall, after our fifteenth century, in the 
era of Nesimi's martyrdom. 

The application of the theme of Hallāj's virginal reincarnation to 
Nesīmī, who was executed in Aleppo in 820/1417 for having repeated his 
*Anā'l-Hagg,'25 is very unusual, representing a naive actualization of a 
claim of spiritual filiation. It should also be noted that the mention of 
Aleppo proves that the author, since the beginning of the Oisse, believed 

21 This edition, 3, 168, n. 198; and 269, n. 36. 

22 ‘Attar, Tadhk. II, 144. 

24 This edition, 3, 229. 

25 Ap. Hifzi Tewfik, Türk Edebiyati, I, . . . . 


23 [bn al-Munaw war. 
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he was speaking in it of Nesimi, though he had him die at the end of the 
tale in Baghdad, not in Aleppo. 

Yesewī's 83rd hikam had already connected the names of Mansür, 
Dhū'l-Nūn, and Nesimi. To express his gratitude to Dhū'l-Nūn for hav- 
ing saved Baghdad (and not Cairo) from the flood by throwing Hallāj's 
ashes into the water, the king offered him his kingdom and the hand of 
his daughter, but Dhū'l-Nūn refused, saying that he was already the 
King of Kings, and that he had divorced himself from this world. It was 
only by accident that Nesimi came on the scene subsequently, following 
exhortations of a general nature made to believers oblivious to ikhlās: “O 
Fagir, you must know, like Nesimi, how to speak the Truth, and to let 
yourself be flayed and then, stuffed with straw, to be hung; Nesimi's 
flesh repeated '"Anālhagg.”2% The Qisse was apparently not influenced by 
this hikam when it was constructed. 


3. Among the Qaragirghiz of ‘Osh 


These are the real Qirghiz (in contrast to the Qazaq Qirghiz of the 
west = Uzbegs). Coming from the High Yenisei, they ruled from 840 to 
917 of our era over the Uyghur of Mongolia, sending forth some tribes 
ever since that time to their present location (South Semirechye, East 
Ferghana), which the bulk of them rejoined only in 1703, after having 
fought in the name of Islam against the Buddhist Kalmouk; vassals of the 
Uzbegs, Russia conquered them in 1864.77 

The Oaragirghiz were divided into two clans, the right wing on and 
the left wing sol, and said to comprise forty tribes, hence their name 
(Qirq giz = forty daughters). Thirty tribes of clan on called themselves 
otuz-ogul, the “thirty sons”; the ten of clan sol (and not on), on-ogul, the 
“ten sons” (subdivided in two; Adigne to the northeast of ‘Osh, and 
Tagai in Karakol (= east of Lake Issyk Kul) and to the east of Pichpek.?* 

Here is how these names are explained in the legend assembled by 
Sidikov among the Oirghiz of ‘Osh to the east of Khokand:?? 


Two pious believers, Shàh Mansür and his sister Anal,2° were living in 
Pshevir.31 One evening the brother took note of the fact that his sister had gone 
out; he looked for her and found her in a cave in a nearby mountain seated in the 


26 3rd ed., Qazan, pp. 156-157. 27 Barthold, ap. Enc. Isl. s.v. 

28 Aristov (quoting Sidikov). 

29 A.S. Sidikov, Rodovoe delenie Kirgiz, ap. V. V. Barthold, ‘Iqd al-juman (= anthology of 
verse presented to Barthold), Tashkent, 1927, p. 275. Sidikov did not realize that the sub- 
ject was Hallaj (J. Deny's friendly comment). 

30 The legend presumed that “Anā” was a proper name and read it as “Anal.” 

31 Toponym (Pechaver is unlikely). 
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midst of a group of intoxicated young people who were imbibing an unknown 
drink. Outraged, he went in and, invited to drink, he refused. Then, yielding to 
entreaties, he drank and felt that this strong drink was inebriating him. All those 
who were present then went out, and Shah Mansur, completely intoxicated, 
shouted ‘‘Ana’l-Haqq, menam Haqq,” which is to say, ‘‘Anal is the Truth, and I am 
the Truth.”’3? Some mullas who were nearby heard this shout and considered it 
blasphemous and decided there and then that the brother and sister should be put 
to death. The verdict was sent to the Khan, who approved it: the brother and 
sister were strangled. But their lifeless bodies continued to cry out their blas- 
phemy; they were burned, and their ashes were thrown into a river basin (hawd) 
on the banks of which forty little girls were playing, the daughters of the Khan. 
Now, it so happened, as stated on authority, that they saw the surface of the 
water was covered with a foam which uttered the words '*Ana'l-Haqq, menam 
Haqq.” Following their curiosity, they drew near the basin and put some of the 
foam in their mouths. The foam proved to be miraculous, and, some time later, 
the forty girls had forty sons.?? The Khan, informed of these developments, and 
seething with rage, drove them out from under his roof. Thirty came to Turke- 
stan, settling in 'Osh; it was the Qirghiz branch of the Otuz-ogul that descended 
from these sons. The remainder, the other ten, came at a later time, and it was the 
On-ogul who descended from them. 


b. In Anatolian Turkish 
1. Yünus Emre 


Yünus Emre was without doubt the earliest poet in Anatolian Turkish. 


His mystical Diwan is still praised and, in the tekkē, his melodies (ilāhi)3+ 
still sung. 


Recent studies have removed any doubt concerning the direct connec- 
tion of his initiation isnād with the Bābā'īs-Bektāshīs through Tapdüq 
Emre, Barāg Qrimi (d. 707, Aleppo), Sāry Sāltūg (d. after 663).35 We 
therefore must shift his death date forward from the year 707 to around 
740, which makes him the exact contemporary of 'Ashiq Pasha (d. 733), 


the author of the gharib nāma and a statesman who was also initiated into 
the Baba’is.36 


Yünus, like his contemporary, the Andalusian Shushtari, wrote short 


?? The Russian tradition gives “istina” = truth. 


33 It is very strange that this feature of the Hallāj legend is found near Mosul (Yazidis) 
and in Java. Cf. the toponyms Cihil Dukhteran near Badghis (Jap, 1860, II, 500) and near 
Qandahar (seen on April 29, 1945). 

3% Burhān Toprak (ex-Umit) to whom we owe the edition of Yünus' Dīwān (3 vols., 
Hee another of his poems about Mansūr, ap. Köprülü M. Fu’at, Ik [bib. no. 1378- 
a], 350. 

?5 Abdülbaki Gēlpinarli, Yūnus Emre [bib. no. 1383-c], 1936. 


36 Raif Yelkenci considers "Yünus Emre” a "nom de plume" for ‘Ashiq Pasha 
(Cumhuriyet, nos. 3-4, February 1940) 
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poems, which were both popular and studded with the vocabulary of in- 
itiation, in which he celebrated the joys of his soul, finding God in every- 
thing, in a perpetual theopathic ecstasy whose latent doctrinal pantheism 
exhausts neither its spontaneity nor its freshness but does begin to 
undermine its moral discipline. Yünus established for all time the classi- 
cal refrains of Ottoman religious poetry; only Niyàzi Misri would be 
able to give new life to its themes. In the midst of his Diwan's poetic 
themes, Qur’anic themes exhorting men to repent (Fir'awn, Oārūn), and 
Persian (Feridün, Rustem, Shirin) or Persianized (Majnün, Layla) sym- 
bols of profane love, Yünus mentions, along with his contemporary 
Bābā'ī shaykhs and Jalāl Rümi and their predecessors, Ahmad Kabir (= 
Rifāī) and Abū'l-Wafā' Taj al-‘Arifin (d. 501), three great Süfis: Bayezid, 
Junayd, and Mansür, the latter considered without peer. We must be 
ready to distinguish between the two isnāds of the Bābā'īs, the Bukharan 
(Ahmad Yesewi) and the Baghdadian (Abü'l-Wafa', via Bābā” Ilyās 
Khurasānī), the latter being the one that provided Yünus with his cult of 
Mansür. This cult, centered around the gibbet, reminds us, in any case, 
of the arrangement of the Bektāshī initiation hall, which places the Dar-i 
Mansür in the center, without the present-day Shi'ite additions about 
which Yūnus' Diwan, though considerably retouched, says nothing. 


I have said this “Ana’l-Haqq” with Hallāce Mansür, —attaching the cord again 
to his neck myself (I, 220). 

I have been trampled down with Girgīs,37 I have been hanged with Mansür, 
—like the cotton of the Carder (= Hallāj), I have been pulverized (I, 171). 

I have been Joseph paraded at the slave market. I have been Mansür led to the 
gibbet (I, 158). 

Mansūr, I have come to the gibbet, I have been reduced to ashes (I, 197). 


The above lines seem to allude to an initiation rite that likens the pro- 
fessed to a divinized martyr. The following lines merely remind us of the 
doctrinal importance of the saying “‘And’l-Haqq”’: 


To Yūnus taking the cup that made anyone say *Anā'l-Hagg,"—I drank it all 
in a single gulp, and was not aroused by it (I, 195). M 

I. (I, 119): I drank wine given me by a Cupbearer, —whose tavern is higher 
than the Throne... 

Those who become intoxicated there utter the words *'Anā'l-Hagg," and the 
least of these madmen is one Hallace Mansür . . . 

The intoxicated in this hall are like Shah Edhem, and its corners hold the ruins 
of a hundred thousand towns of Balkh. 

And one hundred thousand Bayezids play music there, —“utruk nafsak ta āl”” 
(abandon your soul, come) is their song’s refrain . . . 

II. (I, 157): My single pearl is one that no ocean has seen: 


37 Girgis (St. George) is mentioned in ‘Attar. 
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I am only a drop, it makes me an ocean for the ocean; 

Come, see this wondrous wave which conceals the ocean; 

The sea is hidden by this infinite drop. 

Mansür did not claim the tawhid of Ana'l-Haqq in vain; 

On the gibbet of love, it was the belt of the Beloved that hung me naked. . . . 


HI. (H, 248): “Ifall the seas were a single cup, my thirst would not be quenched 

byit.... 
"So many times the cup of Manstir has been put in my hand by the Beloved, 

The fire has been set all around me, no one knows my state. 

Burning, burning, in order to become ashes in the Way of the Beloved. 

IV. (II, 252): This fire of love was pre-eternal in my soul. . . . 

My mind has commemorated Anā'l-Hagg from pre-eternity; 

When this Mansūr Baghdādī [translated from Rümi]?? had not yet been born, 
the soul, entering love’s battle, was reproached; 

That is why the name of poor Yiinus is held in disrepute. 

V. (If, 340): Neither my body nor my soul has yet understood the meaning of 
Anā'l-Hagg. 

If, up to the present, they have not understood, henceforth I shall go to Him, 

VI. (II, 348): If you are a true lover, what does it matter (to you) that [you 
wear] around your neck a (written divine reprieve = manshtir [Qur'àn 17:14]? 

If you are sincere in the way of God, what effect have lies and falsehood on 
your... 

If you are believing, come hither, may this old burj totter; the separation of 
good people will occur and bad ones will be recognized as such. 

All those who have said “yes” here, will be perfect over there; to those who 
ask for a sign, what does this Hallāce Mansür matter? 

VIL. (II, 361): I have journeyed internally, I have found a wondrous secret, my 
brother (? akhi). . . . 

The Beloved is with us, He is not set apart from us, hair close to hair. 

Let the distant journey (irāg: allusion to Iraq?) happen without me. 

I have found the Friend right near me; 

What difference does it make where my route is? I shall not waste my time over 
any route. 

This journey has been a happy one for me, I have a good resting place, my 
brother (akhi). 

I was Mansür in his time, and I returned here because of him; 

Scatter my burned ashes to heaven, I have become Anā'l-Hagg, my brother; 

I no longer care about which fire consumed me or on which gibbet I was 


hanged. —Reaching the end of my action, I am here to enjoy the spectacle, my 
brother (akhi). 


Four poets who allude to Hallāj are directly connected with the school 
of Yünus Emre: 


Sa'id Emre (after evoking Moses and Bayezid):39 “ 'Anā'l-Hagg' ine- 
briated me with love, the knowledge that makes us see, —fear came into 


38 Cf. Eflaki (bib. no. 1131-a], I, p. 111. 39 Gólpinarli, p. 241. 
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my heart, I became Mansūr, I was on the gibbet, —I drank from the cup 
of Mansür; becoming Majnün, I plunged into the lake.” 

Mulla Oāsim: "For us love of God is both the sickness and the cure. 
. . . For us becoming Mansūr is love of God (‘ishge Khudadur). "^9 

“Today the ‘Anda’l-Haqq’ mystery was born a hundred thousand times 
in my heart; show me the buckle of the Beloved so that I may climb onto 
the gibbet with Mansür. "41 

‘Shaykhoghlu Satu: “Poor Hallāce Mansür was crying out ‘Ana’l-Haqq’ 
while they were taking him down from the gibbet and while I was burn- 
ing him, I.’’4? 

Ismà'i€l Ummi (enumerating his successive theophanies): “I have been 
Husayn; I have been Mansür; He suddenly considered this form his own, 
and, having commended himself to God, He alone incited the riot in 
Baghdad, — 

“He was Yūnus our leader, *Ashīg Pāshā our master, —on this occa- 
sion He is poor Ismā'īl Ummi. 4? 

“I have said ‘And’l-Haqq’ with this Hallāce Mansür, —and I have tied 
the noose with sorrow around his neck" (Gólpinarli, p. 143); an echo of 
the Yünus refrain I, 202: "The chain was fastened on my neck with love 
by my Friend, and is still fastened” (“shq zencīrin Dūst buyūnma tagageldi 
taqagider). 


The long poem attributed to Yünus in which the narrator identifies 
with all creation, like Ibn Isrā'īl, shares the same pantheistic accents as 
this poetry: 

I am the gibbet, I am the act (of hanging), I am the hanged, I am Mansür, —I 
am the soul and also the body, also this, also that.^* 


The famous gasida of Qayghüsuz Abdāl (line 1030) in which Hallāj is 
named?5 can also be connected with the school of Yünus: 


Do not say absurd things like children; 
You will not become Mansür by using false words. 


2. The Qastamunian Husayn Mansür Hikaya 


An appendix to the Halawīyāt of the last Qyzyl-Ahmadli dynasty of 
Qastamuni, probably derived from the entourage of Qadi Mahmüd 


40 Ibid., p. 248. 41 Ibid., p. 251. 
42 Ibid., p. 145. 

43 Ibid., p. 143. (Cf. Yünus, Diwan [bib. no. 1311-a], I, 220.) 

44 Gólpinarli, p. 23. 

45 Hammer, GOD III, 357; Gólpinarli, p. 124; Atalay [?], 109. 
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Mīnās Oghlu (d. around 840), provides us with an archaic version of the 
Hallājian tradition of Anatolia:46 


How did Husayn Mansür say "Ana'l-Haqq": when he said it, people explained 
itin two ways: . 

(1) Some (birnecheler) say the following: God said to Mansür: "Ask me what 
you want.” —Mansūr said: ‘‘what have You in Yourself that I can ask of You?” 
“God said: "O Mansür, do I not have everything that you can ask of me?” 
——Mansür said: “O my Lord (chelepem), what should I ask of You? I am disgusted 
with this world and with the next life, and I shall enter paradise (uchmáq)*? only in 
order to see You." —''O Mansür, do I not have everything that can please you?” 
—'O my God, would it therefore suit You to have me become You (come to 
You)?" —Once again the Despot of this world said: Ask me for whatever you 
desire.” —‘‘O my Lord, give me Your personality in my language.” God said: 
“O Mansür, in this world the great who have a treasure also have faithful ser- 
vants who stand rigid watch over it; they cut off the hands and hang those who 
try to steal it. I too, in this world, I have a treasure; and as soon as you say “I am 
God" (bin Tangriyim = "Anā'l-Hagg = bin gercheyim), which is my treasure, I 
have my honest and faithful servants who hear it, seize the thief, impose the ca- 
nonical penalties on him, imprison him, cut off his hands, hang him on the gib- 
bet, and burn him in the fire, scattering his ashes to the winds." Mansūr said: “O 
my just Lord, after You have given me Your personality, let them do with my 
life according to Your will." After Mansür said that, God gave him His permis- 
sion (dustūr),* and this is the reason Mansür said ''Aná'l-Haqq." That is the first 
explanation. 

(2) Some said the following: Mansür was sitting with the Forty . . .49 and said 
to them: "If Muhammad Mustafa were to return now to the palace of this world, 
I would ask him one question which he could not answer. —What question is 
there that the glory of this world and the guide of the prophets could not answer? 
—I would say to him: O prophet of God, if a king of this world ordered some 
persons to hang, you would not gain for their countries freedom for them from 
the rope by demanding only one of them be freed; similarly, in the presence of 
God, Whose mercy is so great, you could say only ‘my community’; if you had 
been able to say ‘both,’ God willing, you would have saved them (all) from Hell; 
how could he answer that? —And they said nothing further to him. . . . That 
night the Prophet appeared to Mansür and said to him: Rise, I must speak to you: 
listen to my answer to your question. —O Lord Prophet, these formidable words 
... What question? —You know it —O Mansūr, at that moment I was in the pres- 
ence of God... in His light... listen. . . on the Throne, I performed four rak'a, 
at the third a light... six hours ofsajda, at the salam of the third rak'a, I said: my 
God, is this prayer of mine a sin? —‘No, O Muhammad, when your community 
concludes its five times of (canonical) prayer, let it do two (additional) rak'a; and 
when hands are raised for the third rak'a, the curtains of heaven will open at their 


46 Paris ms., a. f. Turc 13, ff. 242b-243b, before the fatwās of Minas Oghlü. 
47 A Soghdian word. 


48 The word dustūr is corporate. Murīdī will say “pāzār.” 


49 The Forty (= the first Muslims = the saints who come to see Salmān = the chilten who 
make forty-day retreats). Cf. Dīwān, p. 146. 
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prayer; this prayer shall be called “witr” and shall be “wajib.” '5? At that moment 
I did not know where I was, and this was when you said to me ‘you know it’; now, 
a little bit of this secret remains hidden to you; open your mouth, O Mansür!" He 
opened it, and when the Prophet had spit into it, Mansür exclaimed “Ana’l- 
Haqq.” -—The Prophet then said to him: “you will not be able to live assuming 
such a role; by saying 'Anā'l-Hagg,' if you become His presence, you will bring 
about your own ruin”; and then the Prophet vanished. —Hallāj then said 
*Aná'l-Haqq"; the Caliph and Shibli beseeched him to forego this cry. . . . Im- 
prisonment. 

Once there, he was observed closely for seven days. In the prison there was a 
tower (burghiis = pyrgos). On the first day, the tower was seen melting, like paste 
on a tray (in the oven), for it could not contain Mansür. On the second day, Man- 
sür and the tower disappeared. On the third day, only the tower was seen again. 
On the fourth day, Mansür was there as well, but shrunken almost to the size ofa 
rat (gibiche). On the fifth day, Mansür resumed the size of a man. The caliph and 
Shibli visited him. Mansür, responding to Shibli's questions about these trans- 
formations, said the following: on the first day, you are only able to understand 
this: if even the sun that you see, from east to west, cannot contain the light ofthe 
Prophet, and I the one in whom God shines forth His majesty, it follows neces- 
sarily that the Seven Heavens and the Seven Earths cannot contain me, and this 
tower is nothing; —on the second day, I had gone to see God, and this tower was 
with me; —on the third day, the tower had not been admitted into the divine 
light, also it was visible; —on the fourth day, I was plunged into fear and hope of 
God; —on the fifth day, I was delivered from forty cares. 5! 

Mansür repeated “And’l-Haqq.” Shibli verified the fact that Mansür stole the 
role of God, and therefore one of his hands had to be cut off. Mansür went fur- 
ther: since in this world a thief gets one of his hands cut off for stealing ten silver 
dirhams,52 I must have both hands cut off for having stolen God. . 

First they cut off his right hand, and then his left. He repeated "Aná'l-Haqq." 
The Caliph ordered him to be hung on the gibbet; then his two hands, spilling 
their blood on the ground, both wrote the shaháda there. Mansūr smeared his face 
(?) looking up at the sky with his hands (stumps). —Why did he do that? —In this 
way I purify myself for prayer. —O shaykh, it is not lawful for one who has lain 
in his own spilled blood on the ground to perform the prayer; how can you pray 
with your hands bleeding this way? —O unknowing ones, for the lover in the 
house of the Beloved, two rak'a are sufficient, but ablution is not lawful with 
anything but the blood of the lover. . 

Shibli asked him: who is the lover? the beloved? —O Shaykh Shibli, I will tell 
you when you make me put the gibbet cord around my neck. —Answer me. 
—The Beloved is the One who allows His lovers to assume His identity; the 
lover is the one who first is flagellated, who secondly is imprisoned, who thirdly 
has his hands cut off, ablutes himself with his blood and prays two rak'a, then is 
hung on the gibbet, burned on the fire, his ashes scattered to the winds. 


50 The origin of the nocturnal witr? 

51 This seems to be more than an amplification of the very brief, similar passage found in 
the Tadhk. of ‘Attar (II, 141, lines 10-17) which it explains; could they have had a common 
source? (Waslatndma)? 

52 A Hanafite rule. 
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He repeated: “Anda’l-Haqq.”’ They drew the cord, they hanged him: the lover 
found union in going to the Beloved.53 


3. The Dasitan-i Mansür ot Ahmadi and the 
Mansūrnāma-i Hallaj of Muridi 


Ahmadi, who died in 815, preceded Muridi, who died around 1004, 
by nearly two centuries, but their two Hallājian poems relate so directly 
to each other that they must be looked at together. 

I refer to my Recueil of 1929, pp. 152-154, for identification of the 
lithographed texts of these two poems, both published under the name of 
Niyàzi Misrī, one in 1288/1871, the other in 1261/1845, in Istanbul (sigils: 
Ad., Br.,). 

The one by Ahmadi has 557 lines, the one by Muridi 970. Muridi bor- 
rowed, though shifted around the order of, at least 30 percent of the 
hemistichs of the Dāsitān, while still following its structural plan step by 
step. 

The following is the structural plan common to both the Dasitan and 
the Mansūrnāma (alias: Manzüme Mansür): twenty-two pericopes: no. 1, 
dībāja (Ad., p. 2, lines 1-5; Br., p. 2, 6 lines); no. 2, the theory of “ishq 
(Ad., p. 2, line 6; p. 4, line 1; Br., p. 2; p. 4, line 4); no. 3, Mansür 
Baghdādī was a saint (Ad., p. 4, lines 2-4; Br., p. 4; p. 6, line 2, adds the 
dialogue between Mansür and God); no. 4, his dialogue with the 
Prophet, who confirms for him that he must, through love of God, offer 
himself in martyrdom? (Ad., p. 4, line 2; p. 5, line 10; Br., p. 6, line 3; p. 
7, line 17); no. 5, Mansür summoned before the caliph, asks him to be 
put to death (Ad., p. 5, lines 11-24; Br., p. 7; p. 8, line 13); no. 6, miracle 
of the ink pot (Ad., p. 5, line 25; p. 6, line 27; Br., p. 8; p. 9, line 21); no. 
7, the imprisonment (Ad., p. 7, lines 1-13; Br., p. 10, line 1; p. 12, line 7, 
adds the address to the muezzin at the beginning); no. 8, the miraculous 
escape of the prisoners (Ad., p. 7, line 14; p. 8, line 11; Br., p. 12, line 8; 
p. 13, line 19); no. 9, the beginning of Mansūr's offertory prayer (Ad., p. 
8, lines 12-12, combined with the rest; Br., p. 13, line 20; p. 14, line 3, 
isolated); no. 10, the conclusion of this prayer (Ad., p. 8, line 14; p. 9, 


53 The second explanation refers to the dreams of Ibn ‘Arabi and Jalal Rimi in a popular 
form—so much so that one might ask if the theme of these dreams is not Anatolian in ori- 
gin, and if Ibn ‘Arabi did not collect it by coming to Konya himself (someone foredated it 
by placing it in Cordova; Ibn ‘Arabi said in it himself: “more than 300 years after the death 
of Hallaj [309]." Now, he had left Cordova around 596, and he was in Konya from 607 to 
611. It may have been Ismā'īl Haqqi who foredated it or even attributed it to Ibn ‘Arabi. 
Khafaji attributed it to Shādhilī). 


54 And spat Anā'l-Hagg into his mouth (B., p. 4 ad calcem, p. 12, line 22; p. 14). 
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line 15; Br. , p. 14, line 4; p. 15, line 11); no. 11, the opinions of Shibli and 
Junayd concerning the condemnation fatwā (Ad., p. 9, line 16; p. 11, line 
25; Br., p. 15, line 12; p. 19, line 11); no. 12, Mansür debates the defini- 
tion of his deification; he announces that Kabir (= Ibn Khafif) “will come 
tomorrow from Shiraz to explain it" (Ad., p. 11, line 26; p. 13, line 24; 
Br., p. 19, line 12; p. 21, line 18, omits Shiraz and Kabir); no. 13, after 
sunrise the deification and condemnation of Mansür are proclaimed (by a 
revered shaykh) before everyone (Ad., p. 13, line 24-p. 14, line 22; Br., p. 
21, line 19-p. 24, line 7); no. 14, Mansūr thanks this revered shaykh, 
praises him, and claims deification again (Ad., p. 14, line 23-p. 16, line 2; 
Br., p. 24, line 8-p. 26, line 17); no. 15, Mansür, condemned to death, 
leaves the prison joyous, and in total loving self-annihilation claims deifi- 
cation (Ad., p. 16, line 3-p. 17, line 5; Br., p. 26, line 18-p. 28, line 19); 
no. 16, Mansūr, joyous, arrives at the gibbet for his mi'raj, beats the 
drum to “I am the Truth”; both of his hands are cut off, he says that they 
have been spiritually restored to him (Ad., p. 17, line 6-p. 18, line 2; Br., 
p. 28, line 20-p. 31, line 18, specifies, following the Waslatnama [?], “yad 
al-gudra”); no. 17, Mansür smears his face with blood, he explains to Shi- 
bli why he washes his stumps with his blood (Ad., p. 18, lines 3-14; Br., 
p. 31, line 19-p. 33, line 6); no. 18, the executioner cuts off his feet, puts 
out his eyes; at the beginning of his last prayer, he entreats God on behalf 
of his enemies (Ad., p. 18, line 15-p. 20, line 1; Br., p. 33, line 7-p. 38, 
line 16); no. 19, the body of Mansür is burned; his ashes cry out *Anā'l- 
Hagg”; the Tigris, into which they are thrown, floods, threatening 
Baghdad and its inhabitants (Ad., p. 20, lines 2-19; Br., p. 38, line 17-p. 
41, line 1); no. 20 Mansür had foretold this to a disciple suggesting that 
he throw his robe in to calm the Tigris (Ad., p. 20, line 20-p. 21, line 4; 
Br., p. 41, line 2-p. 43, line 2); no. 21, which is done in the presence of 
Shibli and Junayd; the recognition of the people (Ad., p. 21, lines 5-14; 
Br., p. 43, line 3-p. 44, line 10); no. 22 (addition added onto Ad., built 
into Br.) conclusion placing love above intellect ('agl) (Ad., p. 21, line 
15-p. 23, line 3; Br., p. 44, line 11-p. 49, line 10). 

The Dāsitān of Ahmadi, who followed closely the Waslatnama of ‘At- 
tar, nearly doubling the size of the latter, did not subdivide his account 
distinctly. It is with Muridi that the twenty-two pericopes become 
clearly distinguished, usually introduced by the preface "listen, O 
brother." Muridi's language, which is less archaic and more diffuse than 
that of Ahmadi, omits certain words (e.g., the important technical term 
mazhar [al-dhāt] used by Ahmadi, p. 12, line 11, which derived from the 
school of Ibn al-Farīd) and is fond of certain others (e.g., bakhtly). 
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The originality of the two poets, in terms of themes, is very slight. 
Ahmadi added (in no. 4) a dialogue with the Prophet, which appears in 
outline form in Kilani and Rümi. Muridi retains it, but precedes it with a 
much more important dialogue with God (which is bold) (no. 3). 
Ahmadi also added (and Muridi kept) an account whose source is un- 
known of the miracle of the ink pot whose ink wrote "I am the Truth" 
on the terrace ground. Murīdī adds the one about the muezzin.5$ Both 
neglect the person of Ibn Khafif (nos. 12-13). Muridi develops the an- 
tithesis of the terms ‘ishq 'agl, outlined in an appendix by Ahmadi (no. 
22), and adds (in no. 21) a ceremony of thanksgiving lasting “for three 
days and three nights." In his conclusion, Muridi stresses the symbolism 
of the “gibbet of Mansür (Dār-i Mansūr),” the site of his Ascension 
(mi raj), and the divine light that surrounds it: 

Behold now what the witness of lovers is, —and how lovers give their lives 
through love. 


Grasp this secret, which is the site of the gibbet (dār-i magāmī niche der), —con- 
template this fact with the eyes of your soul, see that it is a wonderful thing 
(yūje), 

The gibbet of Mansūr, this thing, is the Mi'ráj, —and the light of God above 
the gibbet forms a perfect halo. 


These lines (no. 22, lines 2-3) make allusion to the symbolism of the 
"gibbet of Mansūr” in the initiation ceremony of the Bektāshis. 

The two poems mainly orchestrate two themes: God wants His lovers 
to give themselves in martyrdom; and the cry "I am the Truth," an 
affirmation of the highest reality, is echoed by the whole of creation. 

The following is a chapter from Muridi (p. 4) [no. 3]: 


In the world of the dream, this soul of the world (= Hallāj) had a vision of 
God: 


In which he said to Him: “O You Who welcome the complaints of the poor, 
—my soul is a wing ofa gnat in Your presence; —here I am in need, I have noth- 
ing, I beg, —I have a need, grant it, O God. —I say to You in my heart, be my 
Guest, —be merciful to me, become my soul's soul, —refresh my bondage with 
a breath of air, and rebuild this devastated heart.” 

"O Mansūr,” said God the Eternal One, “your soul is well disposed for Me to 
take My place in you; —but if you wish to be at your home to receive the Guest, 
what hospitality will you offer the Beloved?" 

“O God,” said Mansür, “You see what is hidden. —I am only a poor slave at 
the entrance to Your guardianship, but I have removed my hand from everyone 
else (but You). —If I make You the Guest of my heart, I will sacrifice my head 


55 This seems to have been devised to replace the miracle of the blood (which is impure) 


` writing "Aná'l-Haqq" on the ground: in harmony with the hadith about the ink of scholars 


being superior to the blood of martyrs. 
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and my soul on Your way. —There is nothing else in my soul, O God; —be 
merciful, receive me, O King." 

God said to Mansur: “If you do this, offer your head and your soul, —I will be 
the Guest in the dwelling-place of your heart; —I will become the Soul in the 
depths of your soul. —If you give hospitality to this Soul, you will surely satisfy 
your Guest, —for whosoever loves Me must give his soul; I put him who loves 
Me to death; —I make him contemptible to all; —but I will resurrect his body; 
— I will destroy his form and his body, —then, I will be his reward, —for he 
will attain his reward in my Presence (for his sacrifice). —And you, if you are 
loving, I will treat you this way. —No one fathoms My wisdom, only I." 

Mansūr said: “O God, I obey You! —cut my body into a hundred pieces. 
— You forbid me to turn my face away from You; —I must bend my head to 
everything You desire; —I will put my soul and my head on the Way, —they will 
spill my blood, O Truth, on the ground." 

God said to Mansür: “Just as you have come to Me, so too will I be your Guest 
in Your heart—and as you have stolen My Being, —I, surely within You, will be 
near. —To your health: I will inebriate you with this mouthful; —from the well 
‘of nothingness.’ I will save you, and will fashion your ‘existence’; my friend 
Mustafa will join you; —under his guidance you will find peace; with his help 
you will drink from the mouth of the Friend. —I am your self, forget [all else]; 
—I am you and you are I, this time; —you are one, both being and non-being, 
—with God since the transaction is completed, —listen to the words of love, 
good man!” 

What did the Omnipotence then say in the attentive ear of the soul? 

In the attentive Mansūr He said *'Anā'l-Hagg.” 


4. ‘Imad Nesimi and the Poets of the Janissaries 


‘Imad al-Din Nesimi,5* whose real name was Nesim al-Din Tabrīzī, 
set forth in very beautiful Turkish verse the ideas of an extremist mystical 
sect, one that had been founded among the Turcomans of the Black 
Sheep Dynasty in their capital of Tabriz by Fadlallah-b-Abi M Tabrizi, 
who had been captured, condemned (by a synod in Samarqand) and exe- 
cuted by the Timürids (in 804, not 796). This sect bore the name of 
Hurūfīya, because of its alphabetical cabala, barely perceptible in the 
verse of Nesīmī, which affirms the deification of Fadl-Allāh but is almost 
silent regarding his cult of the twelve Shi'ite Imams. Nesimi, who went 
from Tabriz to Aleppo, developed many adepts in the latter. Denounced 
by the 'ulamá' to the Mamlük Sultan Mu'ayyad, the latter had him exe- 
cuted in 820 at the time of his arrival in Aleppo for military operations 
against the Turcomans (Yashbak Yüsufi, d. 824, had just replaced 
Qajasar Qirdi as governor of Aleppo; however, it was probably the in- 


56 Cf. Raghib Tabbākh, Ta'rikh Halab (which I have been unable to consult); I published 
his epitaph (Recueil, p. 151). 
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dependent amīr of the citadel of Aleppo, Shāhīn Duwaydār, who initi- 
ated the execution of Nesimi). Nesimi was beheaded, after which his 
trunk was flayed and the skin exposed on the gibbet.57 

The Turcoman sect of the Hurüfiya, persecuted simultaneously among 
the Timürids (it got its revenge by assassinating Shah Rukh, d. 850), the 
Osmanlis (the execution of the poet Temennai), and the Mamlüks of 
Egypt (proceedings in 841, in Antioch and in Cairo, during which an in- 
timate of Sultan Ashraf Barsbay was forced to a retraction), survived 
among the Turks of Egypt and Anatolia thanks to the poetry of Nesimi, 
which Sultan Qànsüh Ghawri admired, and to the "Ishq-nama of 
Firishte-Oghlu (d. 874; written in 833). 

According to Fadl-Allāh, and according to ‘Ali al-A‘la (d. 822), his 
khalifa, the Hurüfiya adepts were supposed not only to desire martyr- 
dom, but also to provoke their execution. This extreme characteristic 1s 
so apparent in Nesimi that one might wonder if he, who names almost 
no one in his poetry but Shibli and especially Hallāce Mansür, in more 
than twenty passages in which he shows himself to be as convinced a 
Hallàjian as "Attār, is not the one who incorporates in this new Hurüfiya 
sect the old Hallājian extremist party that ‘Attar criticized in his Tadhkira 
for its provocative desire for martyrdom, in a time when the initiation 
rite preserved by Bektāshism was presenting the Dare Mansi" (= the 
gibbet of Mansür) only as a symbol of the mystical death of the pro- 
fessed. Sari ‘AA Celebi, in his Thamarat al-fuwad [?] (pp. 196, 198, 199, 
200), gives us four of Nesimi's Hallājian poetical passages missing from 
the Diwan. 

There are indications in his poems of a sustained personal reflection on 
the drama of Hallāj. Certainly, at the outset, his evocation of the name of 
Mansür, inspired perhaps by some reminder of his native Baghdad, pro- 
vides above all a way of declaring himself, as did the poets of the Yünus 
school, to be one with all saints and all creation: 


I am the everlastingness of the perdurable world, and also the delight of its 
felicity, —I am also the decrepitude of this perishable world, and the gibbet of 
Mansür (37). 

I am Baghdad's river and its caliph, and in this era now I too say “Ana 'I-Haqq," 
thus am I the gibbet and Mansür (38). 

I am the word of God, I who, with His essence, alone without partner, am His 
attributes (109). 

Listen, I am telling you the whole secret,5% —without Him, do not utter the 


57 Was he executed for being Hurüfi or Hallaji? 


58 This piece, falling between two other entirely Hurüfi ones, views the statement 
" Aná'l-Haqq" only in a static way. 
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"Ana'l-Haqq," —because you know where your limitation is, —(there) where the 
moonlight is, and the hue of mercury. —You know that Fadl5? is surely God, the 
Creator of the earth and of the silvery vault . . . (6: in Persian). 

I am Israfil and here I am, his trumpet, —consider in the "Ana'l-Haqq" the 
Mansür that I am. —I am the salsabil, here I am Paradise and houri, devoid of 
riches and fruitful in love, here I am (176). 

A Mansür does not want to sit on the throne nor speak from the minbar, 99 —He 
who is Mansür is elevated to king on the gibbet of love (137). 


Nesimi here and there, however, tries to elaborate on the meaning of 
" Aná'l-Haqq"': 


Moses and Sinai, what do they mean? Shibli and Mansür, what do they mean? 
—And this monstrous?! tree trunk, which was the gibbet (of Mansür) with its 
cord, what does it mean? (87). 

Always I am saying "Aná'l-Haqq"'; like Mansür I exist by order of God, —who 
leads me to the gibbet and makes me famous by this desire (for death). —I am the 
qibla of the true-hearted, the Beloved of lovers, —the Mansür of the elect, here I 
am the Bayt Ma'mūr (52). 

God makes me *'Aná'l-Haqq"; behold what Mansür I am; —I am the word of 
the Holy Spirit;6? from head to toe, I am the light (53). 

Do not ask, dear one, what it is I desire, —for, but for the Beloved, nothing is 
ground for complaint by lovers; —while a Mansür desires the gibbet of "Aná'l- 
Haqq” he who is not Mansūr desires neither the 'Ana'l-Haqq" nor the “Laysa 

frl-dar"'8$ (95). 

O heart, God is within you, God is within you;$* —tell the truth, that 
*Anā'l-Hagg" is within you; —the absolute reality, the absolute essence is within 
you, —the true text of the Qur'àn is within you (166). 

God has appeared, come, behold God, $5 —distinguish the true from the false, 
perceive the difference between them; —see the crack in the face of this Moon of 
mine; —God is not confined (saghmaz) in this (perishable) world: behold the 
«Anā'l-Hagg" (172). : 

I have found God, I say *Aná'l-Haqq"; —I am God, God is within me, I speak 
the truth; —behold the dark mystery I reveal, —my words are honest, I speak 
openly (177). 

In everything I see, I see God.*$ —My sight is God, it is I, Aná'l-Haqq, who 
sees. —Because God is absolute, it is I, God the absolute, who sees; —surely I am 
God, who really sees (179). 


Nesimi honestly believes that such an apparently blasphemous doctri- 
nal claim is justified only by desire and hope rooted in martyrdom, as in 


59 This is Fadl-Allāh. 60 When he comes to the gibbet of Mansür. 

61 Ajdeha = tinnin, a specifically Hallajian term. 

62 = Jesus; Niyāzī repeats that (Diwan, 52, 54). 

63 “There is no longer anyone else in my house (but God)" (a play on the word “dar,” 
which also means "'gibbet"). 

64 Imitated by Niyāzī (Diwan, 22, 45). 

$5 Our'ān 54:1. 66 Cf. Hallāj, Akhbar, no. 4, note. 
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the case of Hallāj; and he declares his determination to court it (we know 
he died beheaded): 


I have disclosed the enigma of “And’l-Haqq” to the world, —I am therefore 
rightly forewarned that I shall end my life on the gibbet (57). o. 

Mansūr said *tAnā'l-Hagg”; itis true, he spoke the truth; —there was no pain in 
his punishment, which was imposed on a man in ecstasy (who felt nothing) (99). 

If I have said *tAnā'l-Hagg" like Mansür, —O fagīh, do not blame me, for I 
have found my gibbet (111). . 

Do not ask what one feels on the gibbet during this auction from the minbar 
where sermons are sold; —he who will not go to the gibbet when he has said 
"Anā'l-Hagg" has only told a lie (144). . 

If the "Anā'l-Hagg" is spoken one day by me, O lover, —declare me a saint 
(Grif) only when I have become Mansür on the gibbet (28).%7 

O you who at the end of your sajada prostrate your tasbih, listen to—this groan 
of Anā'l-Hagg” strangled in the ring of this (divine) buckle (22, in Persian). 

Know that in this world the one inebriated with love says '"Ana'l-Haqq,"' 
—meaning that the loving Mansür was inebriated on the gibbet (40). 

Like Mansür, the completely sincere lover, who made away (with the wine) of 
the Tavern, became excited and cried out "Anā'l-Hagg” (62). . 

Because I drank from the “Sagahum” cup (Qur'àn 76:21) in pre-eternity, I am 
constantly saying ''Anā'l-Hagg” (102). . 

Come, receive the secret of *tAnā'l-Hagg” from the tavern and the wine, —O 
you inclined to deny, why do you deny the tavern now? (116). 7 

Your face, Anā'l-Hagg, hung me on the gibbet by Your hair, —a Mansür 
hanged in this world on the gibbet of Your love (138). 

It is right for Mansiir to depart this perishable world by the gibbet, —but one 
who is ignorant of “‘Ana’l-Haqq” will be unaware of this vocation (71). 

What difference does it make if, by saying Anā'l-Hagg, I am hanged on the 
gibbet? —see how the head of Mansiir was hanging on the gibbet (73). . 

What difference did it make to Mansür to be on the gibbet for having said 
"Ana'l-Haqq," since he knew that the divine Command would end his suffering 
with his eternal reward (74). . 

Though Mansür, by order of God, was exposed to public scorn in the pillory, 
—what difference could that make to the One Who, He too, is exposed to the 
world (85). . 

Are you seeking, like Mansür, a high rank? —do not make the gibbet your 
eternal abode, do not become attached to the fleeting world (143). . 

O wise one, I am this Mansür who found salvation in God, —saying always 
“Ana’l-Haqq,” as long as life endures (pāydār)%% (146). . 

Go burn on the gibbet, saying "Anā'l-Hagg,” —O Mansür, —if you desire the 
place of salvation in the next life (154). . . 

Ask this Nesimi, who is still so far from Ana'l-Haqq. —Who can remain heroic 
when afire on the gibbet with this (divine) lament? (51). 


67 Cf. Iskāf, ap. Harawī. 
$8 This word also means “at the foot of the gibbet.” 
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Why does Nesimi not burn with the fire of Fir'awn (= And rabbukum), when he 
arises from the flame of ''Anā'l-Hagg" (76). 

Mansir said ('ider) *"Anā'l-Hagg,” meaning “I am God, really" —while God is 
visible, behold Him Who is invisible (155). 

The speech of God is light, —he who sees it not is far from Him; —when Man- 
str says "Ana'l-Haqq," —Israfil is there with the Trumpet in his hand (166- 
167).69 


Nesīmī was the first to mix the Hallājian theme with symbols of pro- 
fane love, particularly with zulf, the black hair of his beloved, which to 
him and his imitators stands for the Dark Night in which God blinds the 
reason of His lovers: 


Your seduction is so great that everything from one end of the universe to the 
other explodes because of You; —voice, drum, flute, all things chant "Ana'l- 
Haqq,” —the lying "Là ilaha" collides with *'illā”79 (100). 

You alone, ravishing Being, suffice me; let no others be the Intimate One; —let 
there by only one Friend, not two; and never two Beloveds; — . . . Mansür was 
hanged on the gibbet with Your divine hair, O King; —let no one who has not 
become Mansür?! be hanged with Your hair (126). 


The following fourteen-line poem deals further with this theme: 


He coated His locks of hair with amber, —and perfumed with musk, He let it 
hang loosely. —Why should my heart and soul not play polo every moment, 
—when my gaze is struck by His hair as by a mallet? —Now the Adored One 
spreads His hair over His face (to conceal it). —By arousing me to infidelity, this 
crue] One endangers my faith;?? —He soaks His hands in the blood of His lovers; 
—see how great is His treason, the treason that He commits; —with His eyes 
(raising) His eyebrows, He calls out “‘Anda’l-Hagq’’; —think about this mystery, 
and the one in whom He conceals it. —Heaven has not seen such beauty as his, 
—he who causes so many revolutions by revolving in this way; —today is the ‘Id 
Akbar for Nesimi; —he offers up his soul now to this divine Crescent as a sacrifice 
(qurbán) (99).73 


The deeper than merely poetical feeling of these amorous lines, which 
contributed to Nesimi's being condemned to death, helps us to under- 
stand why popular legend saw Hallāj come to life again in him.”* He 
had admirers as far away as Egypt: Sultan Qànsüh Ghawri venerated 


69 [Julius Theodor] Zenker, Dict. Turc (Tiirkisch-Arabisch-Persisches Handwörterbuch 
(Leipzig, 1866-76)], p. 481, col. 1. 

79 Negation of the canonical shahāda. 

71 A possible allusion to the Bektāshi initiation ceremony. 

72 Tn an invisible God. 

73 An allegory of the Feast of sacrifices. Imitated by Nedim. 

74 Cf. here the Bukhara Qisse. 
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his memory,”5 and Sha‘rawi praised his cheerful attitude before the 
executioner, chanting muwashshahāt.76 A legend still alive among the 
Armenians of Aleppo depicts Nesimi as the son-in-law of a priest, be- 
coming converted when he sees him celebrating mass.77 The madfan of 
Nesimi stands in the Farafira quarter at the foot of the citadel,7% and pre- 
serves in a stone at Bab al-Nasr the imprint of three of his fingers. 

Nesimi had some disciples: first, Rafi'i (around 811), the author of the 
Bashārat nama; later, Temennā'i and Usūlī. Sari ‘Abdallah Gelebi ad- 
mired him.79 

We owe to Nesimi, even more than to Yünus Emre, the constant ref- 
erences made by later Turkish poets to the “gibbet of Mansür." Espe- 
cially those made by poets belonging to the Bektāshī initiatory circles 
affiliated with the Janissary imperial militia. 

As Mordtmann® noted, the popular poems of the Janissaries (didmáne 
Bektāshiyān) have a special fondness for Hallāj and Nesīmī. Is this to be 
explained by the Christian origin of the recruits of this militia, levied by 
means of the tithe of male children (devshirme — paidomazóma)? These 
poems, whose metrics have been studied by M. Fuat Köprülü (poets 
writing in sāz), expand Nesimi's tendency to mix symbols of profane 
love with the agony of Hallāj; [for example, those] by Quyün Oghlu 
(ap. Wārsaghi) and Kātibī, a portion of whose ghazal8! is given here: 


Why do you flee, you, my blue eyes: my fickle heart is yours. 
Mansür, who is still hanging from the (divine) Hair, 

Is not the slightest bit ashamed of it. 

As for me, the Friend who makes me weep, 

Makes only those who spy on me smile. 


Mustafā Gevheri (d. 1127?), a protégé of the Crimean Khan, says in a 
similar vein the following: 


75 Ibn Iyās, Kahle ed. [?], p. 80 (commentary by Sauvaget). 

76 Yawāgīt, 14. 

77 Yusufian, ap. al-Machriq, September 1920, p. 706. 

78 Cf. Recueil, p. 151 (the epitaph). 

79 Jawāhir Y, 442; II, 453; V, 136. 

99 Literatur Denkmäler aus Ungarus Tūrkenzeit [Berlin], 1927, p. 136. See Nesim Atalay, 
Bektāshīlik (poems of the nefes genre): pp. 65 (anonymous), 73 (Perūshān), 109 
(Cāyghūsuz), 113 (Seyyid Nizim Oghlu). It should be noted that the tekkē of the Bektāshīs 
of Baghdad (in Karkh) inherited directly the wagf of Seljüqa Khātūn (d.584), the daughter of 
Qilij Arslān II (d. 588), the ruler of Konya. MM Jawād has shown that the initial lacuna in 
the dedicatory inscription copied by Niebuhr should be completed as follows: ''[hadhā qabr 
Seljūge Khātūn-bint- ] al-Malik. . . ” This tekkē must have been the propagation center of this 
later Hallājism (see my Mission en Mésopatamie 11, 50): Ibn al-‘Adim visited this wadf. 

81 Fuat Köprülü, Türk Sazsairleri Antolojisi [bib. no. 1378-b], HI, 97. 
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Fleeing His friend, the Beloved proves faithless; —at the end His eye no longer 
loves the one He had intoxicated; —as with Nesimi, one's skin must be flayed, 
—as with Mansür, the divine Hair must become one's gibbet.82 

O gardener, I have a question for you: —how do these thorns grow so near 
these roses? . . . since he had authority and respect with his tongue, —since he 
was causing the friend to converse with the Beloved, —whom, refusing to say 
“Ana’l-batil” (= I am the liar), he said “Anā’l-Haqq.” (= I am the Truth), how did 
the gibbet come to Hallàce Mansür? . . . With regard to the rose, union, —how 
does the lament *'ah" come to the nightingale?5? 


It has come, the heaven of my life: "the dawn will come," he said; — 

“I cauterized their sighs with fire,” he said; — 

Here I am, Mansūr, let Him come; “I am going to reveal myself,” he said; — 
And He has raised this gibbet with His hair close by (170). 


I was walking in the garden of beauty; —the nightingale, bud, and rose were 
like voices; —and my ear, coming upon them, listened to the gifts: the voices 
(fruit raised to be eaten) of the quince, the orange, and the pomegranate; —how 
great was Your beauty, face of Peri; —each one, seeing You, lost his heart to 
You; —and from Your locks, at every moment, there reached my ear, like 
voices, the words: chains, Mansūr, gibbet . . . (161). 


A friend of Gevheri, Feizi Mustafā Ģelebi Topqapulizade, inspector 
general of the Janissaries, also spoke of Hallāj in a ghazal: 


Love, which the chest conceals, will be divulged one day; — 
The heart will be martyred again like Mansūr one day.9^ 


And here are some nefes, undated, sung in the Bektāshi tekkēs and pub- 
lished by Nesim Atalay:95 


Since He fashioned us all from His being, —I have come forth with Mansür to 
be hanged on the gibbet (p. 65). 

My form of pledge (igrār) is “Anā’l-Haqq,” —and this pledge of mine is my 
true "yes" (of the Mīthāg, bala"); —beauty is the clear light of God; —the truth of 
the identity of Muliammad-'Ali is God Himself;6 —Hājjī Bektāsh weli is God 
(p. 73). 

In inebriating me, make me spin around, —and here I am, inebriated with 
You; —I am Mansūr on the gibbet of love, where I manifest the divine appear- 


ance (p. 113). 


82 Ibid., IV, 143. 
83 Ibid., IV, 154. 
84 Taken from Hammer, GOD, III, 548. 


85 Bektāshīlik, 1340. ; . 
86 The divine identity of Muhammad and "Alī is a very old extremist Shi'ite concept. It 


forms the basis of the Khattābīya initiation (in jafr, the numerical value of these two names 
added together is equal to Rabb (Lord; 202). 


256 LOCALIZATIONS OF TRADITION 


5. The Long Ode by Làmi'i and the Evoking of Hallāce Mansür 
by Poets of the Classical Tradition 


Làmi' (d. 958)57 extols Hallace Mansūr at the beginning of his great 


third qasida, rhymed in “gul = the rose," "offered to our gracious 


sovereign S. H. Sultan Sulayman, son of Selim Khan’’:® (ramal meter):*? 


Since it was the secret of Ana’l-Haqq (I am the Truth) that made bloom, like the 
bursting flame in the burning bush? of Moses (in his full-bloomed heart), the 
Rose— 


Why should we be surprised if it hangs its head down,?! like Mansür on the 
gibbet, the Rose? 

In the fire of tlie crucible, intact, like pure gold, —In the world, it appears, 
miraculously saved, like Abraham from the furnace, the Rose. 


Torn like Joseph's shirt by its thorns, —this is why, in the prison of this world, 
night and day, it weeps, the Rose. 

For a century it has given sweet fragrance to the soul, like the breath that 
quickened Jesus, —like the narcissus, it captures the eye of discerning people, the 
Rose. 

At one moment, like Sālih, it splits the substance of the rock, —at another, like 
David (with his cuirasses), it forges the tips of its points from iron, [the Rose]. 

At one moment, like Solomon, it surrenders its sovereign throne to the wind, 
—at another, owing to its seal, it submits to the spirit of the water, the Rose. 

At one moment, like Moses, it bows down before the rod of Khadir, —at 
another, like Aaron, it covers its head with a white turban, the Rose. 

Must we be surprised if it lights its flame in the Light of Ahmad, —since in the 
moon's orbit, as in full daylight, it is Chosroes shining, the Rose. 

It could even blot out the gleam from the candelabra of the Throne, —since it 
īs a reflection of the beauty of the Chosen Ahmad, [the Rose]. 

Its heart burned like a candle, with the (flame of the) nightingale's sigh, —and 
it smeared its arms all over with blood, like the lover (= Hallāj),?? the Rose. 

So that neither wind nor trampling feet, nor churls might touch it, it sur- 
rounded its sanctuary on all sides with a cluster of thorns, the Rose. . . . 


Lami‘i, who was able to translate the statements of mystics collected 
by Jàmi into a forceful, spare Turkish prose, must have devoted one im- 


87 See his tomb and his son's tomb, this edition, II, Plates XXV and XXVI. 

88 Page 59 of the excellent copy of the Diwan which I owe to a learned Turkish friend 
(609 plus xvn pages, including variants). 

89 Rhymed in ra’; its hundred distichs have been paraphrased in German by Hammer, 
GOD II, 40; the suggestions of J. Deny have enabled me to grasp more of this. 

90 On the symbolic connection between Hallāj and the Burning Bush, cf. Najm Rāzī, 
according to ‘Attar Tadhk. Il, 136; and Beha’ ‘Amili. For the surname “Red Rose" given to 
Hallaj, cf. the Bukhara Qisse. 

91 Ser-nigūn = the head down; did Làmi'i believe, with Iskaf and Harawi, that Hallāj was 
crucified upside down like St. Peter and the “hanging” of the Tarot? I believe instead that 


he was thinking of the rose’s leaning on its stalk, which droops its head when it withers. 
92 Cf. ‘Attar, Tadhkira II, 143. 
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portant section of his Munshā'āt to Hallāj, according to Hammer. It is 

significant that Làmi'i, in the qasida just cited, goes back to the prose 

tadhkira of ‘Attar for the inspiration in distichs 1 and 10 about Hallāj. 
Usüli (d. 945), a contemporary of Lami’, also cites the Ana'l-Haqq. He 


was a disciple of Nesimi. Wasifi of Kastoria (around 970) also reiterated 
one of Nesimi's ideas: 


Until my heart is hanging in Your hair, — 
I shall be unable to attain, with Mansūr, the crown of love.?3 


Next come the poets who were affiliated with a new secret religious 
order, the Bayrāmīya-Hamzawīya: Dūkaginzāde Ahmed Bey, a member 
of an aristocratic Albanian family, Osmān Hāshim, and Oghlan Shaykh 
Ibrāhīm. The following is a line of verse by Dūkaginzāde (which was 
reiterated by Sari ‘Abdallah Celebi): 


On earth and in heaven there is only one single absolute light, —and every 
atom diffuses the light of tAnā'l-Hagg.% 


And the following is one by Osman Hashim: 


We have beaten the drum with “Ana’l-Haqq,” —we have seized the leadership 
of the Kingdom. 


And the following is by Oghlan Shaykh Ibrahim: 


We have divulged the mystery of Anā'l-Hagg to the world; — now let Mansur 
come, —and Our rope execute him.95 


Zuhüri Oaragelebīzāde (d. 1042) in a very strange ghazal (hazaj meter): 


This Ant would become a true male lion in the den of independence if you 
could make it speak (= reveal the mystery of its real identity); —this Sparrow 
soaring would become a phoenix at the height of detachment [from the world], if 
you could make it speak; — 

How great is the delicious sweetness which the honey offers to our palates, 
—which you would seize in its plaintive buzzing; the (sterile) Wasp, if you could 
make it speak, would tell you; — 

If a true Carder could tell you by what rollers (of fate) (chenberlerde) his con- 
summate skill has been laminated, —you would understand by his account, O 
my heart, by Mansūr on the gibbet, if you could make him speak. 


Zuhūrī seems to be suggesting here that Mansūr, like the Ant, the 
Sparrow, and the Wasp, is right in speaking of a sublime state that he has 
not experienced outwardly: the state of a true Carder (= Hallàj, which 

93 Hammer, GOD II, 221, 557. 


94 ‘Abd al-Bàki, Kaygusuz [?], 133, 145. 
95 Ibid., 145. 96 Ibid. 
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happened to be his surname) laminated by wheels (chenberler = mihlaj in 
Arabic, chirchir in Turkish, chübek in Persian = a rolling mill made of two 
rollers turning in opposite directions; it is also called dawlab [in Arabic = 
charkh in Persian and Turkish], hence ''wheel”); “rollers” referring here 
to the Wheel of Fate (charkh-i falak). 

This passage by Zuhüri has a direct connection with one of Wehbi's . 
lines of verse, which describes a süq (cf. Evliya I, 589 [bib. no. 1340]): 
"There are too many carder's mallets (toqmaq) in here, see for yourself— 
remember the carder's roller by which Hallāj was laminated." (Wehbī, 
Suwar-nāma, ap. Mecelle umūr belediye, [bib. no. 2177-a], I, by Usman 
Nari, p. 590. —Topmag = the "notch" with which one beats on the [fel- 
ter’s] bow [gaws in Arabic, yay in Turkish]. I owe most of the preceding 
explanations to J. Deny).97 

Riyāzī (d. 1054), also in a ghazal, wishes the morning breeze to blow 
where Mansür was killed and to honor this martyr of love, by kissing his 
gibbet.98 


The historian Mustafà Na'ima (d. 1127) of Aleppo said in verse: 


Thousands die like Mansür, blinded, —hanged in the hair (of the Idol), and 
from the gibbet his heart said: — beware of enemy thorns (enemies of Beauty), 
—the nightingale ceaselessly laments the thorn pricks of the rose; —Learn how to 
love, Naīma, like the butterfly who, seeing the light, considers neither the part- 
ing nor the burning in order to lament it.99 


The poet Munif Mustafa Eff. Antakiewi (d. 1156) said the following: 
“To listen too much to the crowd’s telling you the pros and cons of love 
multiplies your problems needlessly; —therefore seek God on your own, 
like Mansūr.”190 

The Mewlewi Abū Bakr Kani (d. 1206), recalling Hallaj and Nesimi 
said, “the heart yearns to know who Mansūr is and what is the (divine) 
hair on the gibbet.”191 

Ghālib Dede (d. 1210), "likening the rose in the rose garden to Man- 
sür,"1e2 says, not without irony, “a thousand people have dared to lay 
claim to 'Anā 'I-Hagg,' basing their claim to that only on a few sentences 
of Mewlina (= Rūmī).”103 

Esrār Dede, a Méwlewi of the tekkē of Galata (d. 1211), evokes the 


97 Bursālī M Tāhir Bey, Osmanli Mu'ellefleri [bib. no. 1371-a], II, 302; translation re- 
viewed by M. Necaty. 


?8 Gibb, HOP [?] IH, 286. 

3? Hammer, GOD IV, 25. 

100 Bursālī M Tāhir Bey, Osmanli Mu 'ellefleri, YI, 419. 

191 Gibb, HOP IV, 168. 

102 Hammer, GOD IV, 395. 103 Abd al-Baki, Kaygusuz, 52, note. 
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memory of Mansür's drops of blood spilling on the ground, the martyr 
of "Ana'l-Haqq."194 

In the Terjī bend of ‘Abd al-Hamid Ziya Pasha (d. 1297), another refer- 
ence to Mansür's “I am the Truth" occurs,195 

The poet laureate of Mahmüd II, Hilmi Hasan Eff. Oibrīslī (d. 1264), 
declared the case of Mansūr to be a ticklish one: 


Opinion is divided on Hazret Mansür; —one concentrates on the truthfulness of 
his response, —another on the way he laid claim to it. 106 

The cry of “And’l-Haqq” reveals unity to you, —absolute light shone forth in 
the guise of Mansür.107 


The renown of the Hallājian theme in Istanbul is underscored by the 
fact that, in the Eyub Cemetery, passersby can read on the gravestone of 
the Rumelian caziasker Hasan Tahsin Bey, who died in 1278, the follow- 
ing epitaph rendered in verse by his friend Mehmet Jàn, a Naqshi in fact: 
“This friend, who takes with him our heart and soul, —is accorded a re- 
nown in conversations like that of Mansür.''108 

The flutists of the Mewlewi spiritual recitals still had, as of fifty years 
ago, a special flute called ney-i Mansūr (syn:ney-i Shah) dedicated to Hallāce 
Mansūr, as shown by the following lines of Shems 'Uthmān, a Oādirī 
religious buried in Scutari on the Asian side in 1311: 


The decanter of wine is passed round, —the mysterious inebriety overflows, 
from heart to heart — 

The melodious speech, accompanied by the Shāh flute, turns to Mansür, —the 
conversation between initiates joins in: from heart to heart. 10? 


We have shown that Hallāj's memory is still alive today in modern 
Turkey, particularly in the popular folklore of Istanbul. 11° We noted the 


104 Gibb, HOP IV, 210. 105 Thid., V, 93, n.6. 

106 Bursali M Tahir Bey, Osmanli Mu'ellefleri, H, 146. 

197 Ibid., II, 150. 

108 Thid., II, 145. M 

109 Ibid., II, 271; witnessed by Pr. Sherefettin in Istanbul on February 14, 1940. With re- 
gard to this “flute of Mansūr,” J. Deny kindly sent me the following references: Burhāne 
Oāti' [?], Turkish tr., p. 514 (s.v. Shāhney); Villoteau, ap. Descr. Égypte XII, 442; Raouf 
Vekta, ap. Encyd. Music. de Lavignac, V, 3018-3019 (an analysis of basic tonalīties). — 

119 An invocation made by mothers to quiet their crying babies (observed by Sabri Essad 
in Istanbul on February 7, 1940). An article by Valā Nurettin in Agshām (May 17, 1940, p. 
7, col. 1) reporting the following comment made by a woman on the street: (This war) is 
punishment sent to men for having rebelled against the wishes of God, for having dug tun- 
nels underground, for going to the bottom of the sea . ;. and look at the result! the carder 
(Hallàce) Mansür is going to pulverize the world as if it was cotton to be carded’ (cf. 
Qur'àn 101:4; and Lescot, Yézidis, 66: the following is the Kurdish text (unpublished, 
commentary by Lescot): “Pashva, rabe Mansūre (sic) Hellac. Masūre dine bijene, dine, hemri 
dūz bike.” 
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newspaper accounts of October 1927 concerning the giving of the name 
of''Hallāj Street,” ''Hallāce Mansür sūgāghi,” to a street in the Shāhzāde 
section by the commission in charge of numbering streets in the munici- 
pality of Istanbul (Recueil, pp. 171-172). We also analyzed the neo- 
Hallājian philosophical theory of the revolution conceived by Nurettin 
Topçu (1934), and the drama written by S. Z. Aktay (1944). 


6. Sari ‘Abdallah Celebi and Ismi ‘il Haggī 


When an intellectual élite was formed in Istanbul, the capital of the 
empire, its most enlightened members adopted a mystical philosophy; 
and, whereas in Persia it was the illuminative (ishrāg) school of 
Suhrawardi Maqtül that predominated, in Turkey it was the monist 
school of Ibn ‘Arabi, especially important among adherents of the Mew- 
lewis of Konya. 

Hallāj was therefore known by the Ottoman intellectual élite mostly 
through what Ibn ‘Arabi and Rümi had written about him. 

There were some men, however, who were specifically interested in 
Hallāj; they were members of a secret religious order, the Bayramīya 
Melāmiler (founded by Hamza Bali Bosnali, executed in 969). In 942, the 
first conquest of Baghdad had attracted attention to his tomb, mentioned 
(with a miniature) by Silāhlī Matragi.!!! A high official for foreign affairs 
participated in the second capture of Baghdad, in 1048; he was the ra'is 
al-kuttāb, Sari ‘Abdallah Celebi (d. 1071),11? a highly cultured man, a 
Bayrami13 in secret, who was drawn to the character of Hallaj. Not only 
was he successful in obtaining the Kitab al-tawāsīn, he also dared include 
excerpts of it (chapters I-III) in his famous commentary on the 
Methnewi,14 in which we also find other texts of Hallaj, drawn from the 
Tafsir of Sulami and the Tamhidat of ‘AQ Hamadhānī: in particular the 
lines “bayni wabaynaka . . . ,!15 the word “ugtuliini” (“said by the gleaner 
of grain on the millstone of the munificent Friend, the crown on the head 
of lovers, Hy-b-Mansür Hallaj"),!16 and finally, anticipating the notice 
on “Hallaj” in his Thamarat al-fu’ad,117 two important tributes: 


111 Cf, this edition, 2, Figures 17 and 18. Yildiz ms. 2295, f. 54a. Paris ms. also by him. 

112 “Abd al-Bākī (Gólpinarli, Melāmilik ve melamiler [bib. no. 1383-a], 1931, 72). 

113 Ibid., 137. 

114 Jawāhire Bawāhire Methnewi, 1287, V., 112-113, 118-120 (noted by our friend Hasan 
Fehmi Bey, d. 1928, in Ankara, who was a Mewlewi but was fond of the Bayramīs). 

115 Ibid., TV, 102. 116 Ibid., p. 149. 

117 This notice should be studied very closely, together with the eight poems that it con- 
tains on Hallāj's ecstasy and punishment; the four Arabic poems on pages 177-178 imitate 
the Sharh hal al-awliyā” of Izz Maqdisi; and the final comparison between Hallaj and ‘AQ 
Hammadhini is personal. 
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O you who seek the love of the Friend, as Mansür to explain desire and the 
[mystical] states of the lover, and meditate on the three days (of his punish- 
ment)!18 when he regarded the highest love and final state of the lover as actually 
foregoing asking anything for one's self. The first day, Mansür on the gibbet; the 
second day, he was burned in the fire; the third day, his ashes were mingled with 
the waters ofthe Tigris, like sugar dissolved, to make them invisible. But lo! each 
particle of ash becomes a bright sun, and each drop looms as an ocean, proclaim- 
ing such is Love, and they reveal openly in their response the reality of its 
state. 119 

Suffering caused by God's drawing near is only a trial; —and the saint, passing 
through the trial, attains sovereignty; —therefore endure the trial and have pa- 
tience with God, —for He puts salve on the heart's wound; —therefore gamble 
your head, like Mansūr Hallāj; renunciation is a presage of the [martyr's] crown; 
—it is your execution that invites you into eternal life, —while it orders the 
damned to leave it; —you poor unfortunate one, you do not know what I am 
speaking of here; —what may I tell you, as long as you do not realize that even 
here you see God; —reflect, O careless one, do not lose the game when you are 
on the threshold; —go in the care ofa perfect pir, burry.?20 


His grandson La'līzāde ‘Abd al-Bāgī (d. 1159), the author of the Ser- 
gūzesht, the history of the Bayrāmīya (Shattārīya), initiated into this 
order the grand vizir, Shehid Dāmād ‘Ali Pasha (1125, d. 1128 in Peter- 
varadin), whose very interesting library contained Baglī's monograph on 
Hallaj.121 One of the last of the Bayramiya, the scholar Bursali Tāhir Bey 
(1278, d. 1341),122 was very kind in helping me with my research in Is- 
tanbul. 

The master of Sārī 'Abdallāh, Mahmüd Hudā (d. 1038), had disciples 
in another order, the Jelwetiya. Among others was the indirect disciple 
Ismà'il Haqqi of Brusa (d. 1137), who continued the anagogical exegesis 
of Simnānī in his great Our'ān commentary, Rūh al-bayan; he spoke of 
Hallaj in this work;!23 and elsewhere, in his commentary on Yünus 
Emre, he interpreted his punishment as follows (in relation to a verse of 
Rüm1):124 

Compared with a verse of Yünus: “They have thrown a stone from 
Mt. Qāf at me, —but it fell at noon on the way, grazing me in the face": 


118 Cf, the response to a dervish in ‘Attar (II, 142, lines 1-10). And ap. Hik. 

119 Jawahir 1, 107. 120 Jbid., V, 438. 

121 Ms, no. 1342, risāla no. 19; the other known ms. of the Shathiyāt was “waqfed” in 
the Dar al-Mathnawi of the Mewlewis of Fanār by the caziaskar Dāmādzāde Murat Molla 
(no. 1271). 

122 AL al-Bākī [bib. no. 1383-a], 328; his father, Rif'at Bey, killed in Plevna. 

123 In reproducing the text of Ibn ‘Arabi’s Tajalliyat previously referred to by Sàri ‘Ab- 
dallāh (Jawahir IV, 487 = Rūh al-bayān). 

124 Sherhi Rümuzati Yūnus Emre, edited by Burhan Toprak, ap. edited Diwan of Yunus 
Emre, III, 92-93. See his tomb, this volume, Figures 26 and 27. 
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which he interprets as follows: the ‘ulama’ of the Law stone the saints and 
lower their heads; but the stone that they have thrown, falling on the 
Way, at the Friend, did not hurt me. If it had struck me, it might have 
destroyed the entire reality of my face, and would have forced me to turn 
back on the Way of God, and my disciples would have lost the Way. But 
the strong, even if they are struck, do not turn from the gibla of the Way; 
and even if they suffer, do not alter their mental state. Thus, when they 
put Hallàce Mansür on the gibbet, he did not retract; because the lover 
progresses only through suffering. And it may be that this “retouching 
(God's blotting out, and then marking) of my face," this trace, is borne 
with steadfastness. Be assured of this. As for “noon on the Way,” this 
stands for this world below, which is half way to the next life as noon is 
the middle of the day. And the suffering of this world does not injure the 
future life of men of God. It may be sweet to the spirit to be here be- 
low;125 but to worldly people the sweetness of this life is changed to 
punishment in the next and becomes suffering. Thus calumniators must 
be stoned, since unjust hostility bears grief as its fruit. This is also why 
no enemy of Hallàj has been admitted into bliss, even though Hallaj had 
not been hostile to them and had even prayed for their good fortune. ”126 


7. The Khelwetiya and Niyāzī Misri 


This eastern Turkish order, which claimed to have originated with 
Suhrawardī via Ibrāhīm Zāhid Kilàni, was formed in Kharezm (the 
tombs at Serpol Gazergah were noted by Jàmi at the end of our four- 
teenth century)!27 and spread to the principalities of the Black Sheep 
Turcoman rulers, whence it swarmed over Anatolia.128 

Hallāj is continually alluded to by poets of the order, so much so that 
one wonders if, when their center was in Tabriz, which Nesimi left for 
Aleppo, there wasn't also among the Khelwetiya a kind of ritual com- 
memoration of the “gibbet of Mansür" such as existed among the Bek- 
tāshīya. In any case, although the Khelweti dhikr, which mentions ten of 
the divine names129 by choice, avoids in the recitation of the shahāda the 
break between “a” and “ilaha,” indicated as dangerous in meditation by 
the Nagqshiya.13° One of the disciples of the Khelweti Dede ‘Umar 
Rūshenī of Tabriz (d. 891), Shah Mir (d. 904), the author of Musalsalat131 


125 ""Dareynde" also means “on the gibbet." 

126 Cf. Najm Rāzī, also Shams Kishi (on Akhbar, no. 1). 

127 Jami, 582, 128 [;njd, 1% Salsabil, 94. 
139 Oushashi, Simt, 154-155; 'Ayyashi, Rihla I, 214. 

"Shah Mir Hibatallāh-b-"Atallāh-Lutfallāh-b-Salāmallāh Kāzarūnī, the grandson 
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accepted the Rukni dhikr and even the Hallājī dhikr, because he transmit- 
ted it to Abū Makhrama ‘Adani (833, d. 903); he received it from Balyānī 
via his paternal grandfather, Lutfallāh Kazariini. 152 

Two disciples of Dede ‘Umar Rüsheni, arriving in Egypt, became 
heads of the order established in the Turkish quarters of Cairo: M De- 
mirdāsh (d. 930) and Ibrāhīm Gulshani (d. 933). M Demirdash, when 
dealing with Hallāj, was fond of quoting the passage from the Futūhāt of 
Ibn ‘Arabi that compares his writing the name of the Beloved on the 
ground with the blood of Zalikha.!93 We have this prudent advice 
versified by the Ghulshanian Turkish poet Walihi Oūrtzāde Edirnewi 
(d. 1018): 


If you are initiated, do not divulge the secret of Reality; —for the word “Haqq” 
caused Hallāj to lose his head. 134 


In Anatolia, after the Bayramiya, 335 other branches of the Khelwetiya 
became autonomous: the Sha'bānīya, Shamsiya, Niyāzīya, Jelwetīya, to 
name a few, preserved the memory of Hallāj. 

The following is a verse by the Sha'bàni Dhakā'ī Must. Eff. ($ 
1227):156 


You hold the cry **Ana'l-Haqq" with your soul, with your ear, in everything; 
—perceive when contemplating: each atom is a Mansür. 


A descendant of another Sha'bānī, Nessühi (d. 1130: commented on 
Niyàzi Misrī), "Alī Haydar (d. 1321), a Hanafite juridical advisor to the 
grand vizirate (Bursali [bib. no. 1371-a], I, 389), wrote this distich: 


One must not draw the (bow) string of (divine) Unity as Mansür did ( must 
not say "Ana'l-Haqq"; 

On the contrary, the name of Hallāj is enough (to say) in order to enter the 
(divine) Abode. 


From Shams A Sīwāsī (d. 1006), the founder of the Shamsiya 
(d. 1006), we have the following:!?? 


How could anyone who (has) not (become) Mansür say “Ana’l-Haqq’’? 


through his mother of Nür Tāwāsī (d. 871: cf. Salsabil, 39; Simt, 145, 154, 157); he first 
received the Pirjamālīya khirga from Jamal A Ardistānī, d. 879: Tarā'ig II, 159. 

132 Zabīdī, 'Igd. i "m 

133 Munāwī, Paris ms. 6490, f. 339b; cf. Futūhāt II, 375. Concerning his záwiya in the 
Abbasiya of Cairo, cf. Sha'rāwī, Law. [bib. no. 741-f] H, 149. 

134 Bursali M Tahir Bey, Osmanli Mu'ellefleri [bib. no. 1371-a], II, 476. 

135 This volume, p. 274. 

136 Bursali M Tāhir Bey [bib. no. 1371-a], I, 74. 

137 Ibid., 1, 96. 
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From Nagshī Agkermānī (d. 1062), a Khelwetī:!3% 


What rank is there that "Ana'l-Haqq" cannot attain, since this saying (when 
spoken) makes one king of the world;—as it did with Mansūr, the vision of love 
comes through the heart (f. 80b). 

If my intellect is dazzled today by Your radiance, —it is because another has 
not kept secret the mystery of Ana'l-Haqq" (f. 77b). 

How shall I know when one who says “And’l-Haqq” is put to death, since 
everything in all things utters these words? (f. 81b). 

When you divulge the secret of '"Anā'l-Hagg,” you become like Mansür in 
everything you say (f. 84b). , M 

O ascetic, he who does not perceive the secret of '*Ana'l-Haqq" in everything, 
—[will find that] whoever is Mansür will not enter his company in this world 
(f. 88a). 

As 2 is with the intoxicated who have lost their speech, —so is it with the lov- 
ing; he who says “‘And’l-Haqq” is the Royal Spirit (f. 89b). 

I educated myself in this secret 'Ana'l-Haqq," —when the words of Mansür 
burned my heart (f. 91a). Tawhid is *Ana'l-Haqq," this pre-eternal engraver of 
the destiny ofthe ascetic, —Nagshi, having become Mansür, acquires knowledge 
every moment because of that (f. 91b). : 

Why would I not perish at death, when I, like Mansūr, am following the Way 
of love, —as long as I remain ignorant of this secret, my idle thought plunges me 
into denial (f. 972). 

The divine hair enveloped the friend, who did not draw it back with the hand 
of his goal, —giving, like Mansür, his soul to God today (f. 97b). 


Niyàzi Misri, a mystical poet who wrote in a melancholy and sensitive 
style, and who was the founder ofa new branch of the Khalwatiya order, 
was disturbed by the moral breakdown of the court and wanted to re- 
form it. Banished the first time in 1088, he returned to Adrianople during 
the reign of Ahmad II, whom he was unable to convert. He died in exile 
in 1105 at Limni Kal'e (Kastro) on the Isle of Lemnos; I visited his tomb 
there in 1916 (the wagf placed it at that time in the hands of Field- 
Marshall Fevzi Cakmak). 139 

The Mansūr-nāma of Murīdī and the Dāsitāne Mansūr of Ahmadi14 
Were published under his name in Istanbul. The following are the only 
authentic passages in which Niyāzī Misrī (ap. Dīwān) speaks of Hallāj: 

Here is the call (of the muezzin)! today Mansūr dies on the gibbet of “Ana’l- 
Hagg”! —-Surrendering his soul and his head on the gibbet out of love; this is the 
call (of the muezzin)! (9). 

Those who (at the Mithāg) steadied their gaze on the (divine) Face, come into 
this world—faithfully adhering to the covenant, and profess it— 


135 Pagination of the Metzger ms., with commentary by G. Vajda. 

133 See this volume, Figure 22. Text of his epitaph, ap. Recueil, pp. 164-167 (with poems 
“Derman arardem" and "Devr idiipgeldim”; tr. ap. Commerce, 1925, pp. 167-168). 

140 Cf, Recueil, pp. 152-154. 
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Whereas those who, pre-eternally, looked every which way, —understanding 
nothing here below, are deniers; — 

Drinking from the cup of the eye, the divine Abdal— come into this shaky 
world with this Love"; — 

Whosoever has his heart entangled in the locks of the (divine) hair, !^! —like 
Mansür entering the arena, ascends the gibbet (23). 

The riddles of the prophets? Who reads consciences, ask them? —The mystery 
of "Ana'l-Haqq"? He Who surrenders his soul on the gibbet, ask him! (32). 

In my body is my soul, in my soul is my God, when I say “Allah Huwa. 

The cry of *Ana'l-Haqq" rises from all of my limbs, —and my lament wails in 
my body when I say “Allah Huwa” (56); 

I have gained ipseity, and my ipseity is in the divine Ipseity; —I am only a tool 
used for completing the word of the Essence (62); 

Beating the “Anã’l-Haqq” drum of the honor guard, 149 like Mansür, —let me 
enter the arena ascending the gibbet once again (65). 

Preaching by example, let me enter the arena of love, —let me be Mansür on 
the gibbet of Love (69). 


?*142 


The following verse comes from the master of Niyāzī Misri, M Sinān 
Ummi (d. 1075): 


Contemplating '"Anā'l-Hagg,” Sinan Ummī attains the vision in love; —hav- 
ing reached the vision, nothing more needs to be seen. 14 


Among the Jelwetiya (Uftāde), we have already examined Ismi'il 
Haqqi;!45 the following is from a ghazal by his disciple Dhātī Sulayman 
Eff. (d. 1151): "Seek not, Dhātī, the secret of *Anā'l-Hagg' among the 
ambitious; —rather ask it of the loving on the gibbet who have become 
Mansür on this day.”146 And from another Jalwatī, Fakhri A Eff. (d. 
1214), this verse: "Drinking from the cup of ‘Ana’l-Haqq,’ you drink 
deeply of the wine of *Huwa'l-Haqq';1^? —O heart, authority on saints, 
desire the secret (of the hadith) ‘I was a treasure. . . .' "148 

Sayyid Sayfallāh Qasim Eff. (d. 1010), a disciple of Ibrahim Ummi Si- 
nan, founder of the Khelwetiya Sinaniya (d. 958), in a famous ilahi: “in 
this area, no questions are asked, the heads are cut off... of those who 
are on the Way of the Beloved; the blood price is not paid in gold 
pieces—look what happened to Mansür, —the way the people mobbed 
him; —on the deathbed of ‘And’l-Haqq’ (= the gibbet), those who suc- 
cumb are not cared for (literally: receive no pension). 14? 


141 The zulf theme (Nesīmī). 
142 Cry of the conventual dhikr: “God! He!” 
143 The tablkhdneh theme (already in Harawi). 


144 Bursali M Tahir Bey [bib. no. 1371-a], I, 85. 145 This volume, p. 261. 
146 Bursali I, 73: “On this day” = the day of initiation? 
147 Ibid., 1, 141: “Ana” = I; “Huwa” = he. 148 Kuntu kanzan. 


149 Bursali I, 82; Köprülü M Fuat, Ik [bib. no. 1378-a], 383. 
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8. The Mewlewiya: Jalāl Rūmī and Shams Tabrīzī; Ahmad Rūmī 


A continuous Hallājian tradition can be reconstructed for the Turkish 
Mewlewīya order similar to that within the Khelwetīya tradition, with 
the difference being that the members of this [Mewlewiya] order, for the 
most part, seem to prefer to approach Hallāce Mansür only through pas- 
sages (which we present below) from the work of their founder, Jalāl 
Rümi, even though they were written in Persian. 

On the other hand, the manuscript collections of the order's monas- 
teries must contain Hallajian documents (their tekkē in Baghdad had 
fallen heir to a Oalandarkhāne dating from our sixteenth century, around 
1535); it was in their Dàr el-Methnewi (in Istanbul, near the Fanār) that I 
discovered in 1911 the very rare commentary on the Hallājian corpus by 
R Baqli, the Shathiyat; in the manuscript (dating around A.n. 900) 
“waqfed” by Dāmādzāde Murad Mulla (1130, d. 1191), who was twice 
caziasker from Rumelia, re ys el-ulema and qàdi of Medina. 

The influence of Jalāl Rūmī on Persian literature and, more pro- 
foundly, on the whole of Iranian Muslim culture, has been considerable. 
He remains the one spiritual guide taken seriously by a secular Turkish 
élite cognizant always of his great gifts as an artist; and, overlooking his 
Sunnism, some highly educated Persians have been undertaking for 


‘some years, in Tehran itself, an Islamic renewal heralded by Jalal Rimi. 


Rümi (b. 604, d. 673) spoke often of Hallaj in terms that many Turkish 
poets have piously imitated. We should be able to distinguish the origins 
of Rümi's interest in the: Hallājian theme. Brought at age twenty to 
Konya in Anatolia by his father, a well-known mystic originally from 
Balkh, Jalāl Rümi himself realized that his two masters in poetry were 
Sana 115? and ‘Attar, both famous in Balkh: he maintained that ‘Attar had 
the soul of Hallàj as his posthumous spiritual guide (which is the idea 
behind ‘Attar’s “Haylaj-nama”). It would seem that the inspiration for 
Rümi's Hallajian passages came more from his memory of the Balkh 
milieu in which he lived as a young man. Rümi was thirty years old 
when, through contact with Shams Tabrizi (d. in Konya, A.H. 645), he 
underwent the profound psychic change that plunged him into the fierce 
pursuit and the paradoxical aesthetics to which the cyclic dances and the 
conscious eccentricities of his spiritual counsels bear witness. Now, as 
we shall see, Shams Tabrīzī regards the Hallājian ecstasy as imperfect;!51 

15? His Hadige (Bombay ed., p. 44) [bib. no. 1083-2] contains a qasida "fī sulūk tariq al 
al-akhira ," in which Hallaj’s death is placed at the zenith of his sanctity: “his (bodily = stīret) 
form fell by fate to the gibbet, but his living form (stret) fell by fate to the Friend" (nesibe Yar 
āmed). I visited his tomb in Ghazna (in 1945). 


151 [n his Risāla discovered in 1945 by M. Furuzanfar, he criticizes the Hallājian “Ana 
man ahwā.” 
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which is not the view of Rümi. And the two masters of Shams Tabrizi, 
Radi 'Ali-b-Sa'id-b-'Abd al-Jalil and his father, belonged to that Bukhara 
line of the Āl-Saffār that did not have much admiration for Hallaj.152 

Rumi was captivated by some of Hallaj’s verses, which he inserted, 
though in Arabic, into his Persian methnewi and which he imitated in his 
ghazal .15* Rami wrote the following in the Methnewi (III, 3839) concern- 
ing a vizir under Sadr of Bukhara, who after having taken flight, re- 
turned voluntarily to be executed in Bukhara: 


If this friendly face can shed my blood, I shall strew his path with my life danc- 
ing for joy;154 —I have truly felt "my death will be my life, "155 to forsake this life 
is [to enter] eternity; —Murder me now, my faithful friends; my death will be 
my life.156 —O radiant cheek, O immortalizing spirit, draw my spirit [to Yours] 
and enable it to meet [Yours]; —this Friend of mine, whose love is in my heart, if 
He so wills, let Him trample on my cheek; 

[His spirit is my spirit, and my spirit is His spirit; Whatever He desires, I 
desire; whatever I desire, He desires ].!57 


Rümi, first ofall, supports without reservations the thesis that the doc- 
tors of the Law (he will later even say the Law, even the Prophet) were 
guilty in condemning Hallāj: 


When authority is in the hands of profligates, it wouldn't be surprising if 
Dhū'l-Nūn were put in prison . . . —when authority's pen is in the hand of a 
traitor, it wouldn't be surprising if Mansür were put on the gibbet; —when the 
state is run by fools, it necessarily follows that prophets will be killed (II, 
1398). 158 

Mansür Hallāj, who said “Anda’l-Haqq,” had swept the dust of all roads with 
the points of his eyelashes; —it was after he plunged into the Red Sea of his noth- 
ingness, after that, that he found the pearl of Anā'l-Hagg (Rubā īyāt, no. 65).15? 

As for me, I am the servant of those who say ''Anā'l-Hagg"' and who keep their 
hearts free of any fault; —they have written a book on their essence and their 
attributes, and they called its index "Anā'l-Hagg" (Rubā īyāt, no. 224). 160 

Blessed are those who have moved away from self —and are liberated from it 
like Mansür. 161 

A hypocrite is one who has drunk curdled milk and not the wine of God; be- 
come a Mansür and you will set the cotton of your friends aflame (Methnew III, 
692). 

The brightness of Dawn shines forth and, thanks to Your light, we are here 
drinking the wine of Your Mansür for breakfast (I, 1809). 


152 Zabīdī, ‘Iqd, s.v. Mewlewiya. 


153 Cf. Angirawī. 154 Cf, Akhbar, no. 16, 5. 
155 Hallāj, Diwan, p. 32. 156 Ibid. 
157 Ibid., p. 69. 158 Qur'àn 5:74. 


159 Asaf Hālet Celebi, Mevlānanin Rubaileri (1939), cf. lith. Isfahan, 1320 (and the Bog- 
danov project). 

160 Ibid. 

161 Five verses dealing with Paris ms., Persian suppl. 115, f. 58b. 
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Like Kilani, ‘Attar, and Simnānī, and in opposition to Ibn ‘Arabi, 
Rimi contrasts the “I” of Fir'awn with the “I” of Hallāj: 


"Ana'l-Haqq" on the lips of Mansür was light, and on the lips of Fir'awn false- 
hood (II, 305). 

The midwife says that the woman giving birth does not suffer; oh yes, one 
must suffer to give birth to a child. —He who does not suffer is a villain, —like 
the one who says “‘And’l-Haqq” without suffering. —The I” of Mansür was 
surely a grace, and the “I” of Fir'awn surely a curse. —Must one also cut off the 
head of every hasty cock as a warning? —And what does it mean to cut off the 
head?162 It means killing his self in holy war, it means renouncing one's self (II, 
2523). 

(When the dark and opaque stone is transformed into a [transparent] ruby, it 
possesses the attributes of the sun—) Fir'awn said “I am God” and was damned, 
Mansūr said ""Anā'l-Hagg" and was saved. —The first “I” was cursed by God and 
the other blessed, O lover; —for the first (Fir‘awn) was a dark stone, and the 
other (Mansür) a ruby; —the first was an enemy of light, the other an impas- 
sioned lover. . . . His “I” was He (God) inwardly, O presumptuous one, 
—through the light of union (ittihād), not by means of infusion (hulūl) (V, 2035). 


On the subject of the Our'ānic expression "sibghat Allāh” = the bap- 
tism of God (2:132), literally the "dyeing of God," Rümi speaks of the 
“dyeing pot ‘Huwa’ (= ipseity) of the Creator”: 


"The one who falls into it cries out in joy (for having found his true ‘self * ”) “I 
am this pot (= and huwa = Iam He)”; this is what the words *'Anā'!-Hagg" mean 
—(similarly, on the forge), he changed to the color of fire (in which he is burn- 
ing), he who is only iron— but the color of iron is destroyed by that of fire... he 
says "I am fire”... just as when Adam received light from God, the angels 
adored him because of this election. . . . —What is fire? What is iron now? Seal 
your lips. . . . (II, 1348) 


The following is a ghazal rhymed in 1a’ ("ay sāgiye jan .. .”): 


*"That wine, from grapes (ān badei augūrī), is the wine of the Community of 
Jesus (ummete "Īsārā), —whereas this wine, from Mansūr (‘in badei Manstirt) is the 
wine of the Religion of Yāsīn (millete Yāsīnrā); —that wine, from Jesus, does not 
cure sorrow and gives only a fleeting joy, —whereas this wine, from Mansür, 
makes sorrow give way tojoy.... 


Later, no doubt under Shams Tabrizi's influence, Rūmī limited his 
admiration to the pre-eternal aspect of “And’l-Haqq”’: 


Mansur, revealing this allusion, went to the gibbet; —it is I who, through one 
of the buds of my mysteries, inspired Hallaj to speak. 163 

We, in the Baghdad of the spiritual world, we have said "Ana'l-Hagq," even 
before this gibbet, this uproar, and this saying of Mansür's existed. !6* 


162 Cf. Basarnāma. . 163 ‘Abd al-Baki, Kaygusuz [bib. no. 1383-b], 145. 
164 Aflākī (d.754), Kāshif al-asrār, Paris ms., Persian Catalogue 114, [line 3: coined by 
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O divine drink from the cup of ''Anā'l-Hagg,'” —each round that they drink of 
it comes from the vase of my instant. 165 


Rūmī then limits ''Ana'l-Haqq" to the pre-eternal identity of God with 
His elect, as it was proclaimed in the Mithaq. 

This is, in fact, what he says to Shams Tabrizi in his famous Ode on the 
Appearance of Absolute Holiness:166 


At every blink of the cye, the Beloved comes secretly in a different form—to 
enrapture the heart and disappear. i 

In every instant, the Friend arrives in another garb, sometimes old, sometimes 

oung. 

Behold him who immersed himself in clay (= Adam), —the Spirit Who 
plunged into it. i 

Then, when this mud was modeled and baked, —He rose up and appeared in 
the world. 

He was Noah, who when His prayer deluged the world, went into the Arc. 

He was Abraham, who was cast into the fire, —from which arose all the flames 
of the Magi (1). ; 

He was Joseph, whose shirt was sent from Egypt, —and whose beauty il- 
lumined the world. 

It was He who appeared to Jacob in the form of lights, —so many that he 
regained his sight. 

In truth, it was also He (Moses) whose white hand was that of a shepherd. 

And He was in his staff which changed into a serpent, —before the glory of 
Kings. 

He wandered many times on earth, —to please his fancy. i 

He was Jesus, whose ascension, to the moving dome (of heaven) gave Him 

lory. 

‘ In sum, He was all of those who have come and gone in every century you 
have known, 

Until the appointed time, when He came forth as an Arab, —and was the 
Darius of this world (= Muhammad). . 

What form is annulled? where is the transmigration of souls? Reality 
that ravishing object, Beauty. ar, 

He was lastly the sword in the hand of the duelist ('Ali)—who battled 
time. 


167 __ig 


L. M.: "Porte-idées."]; French tr. by Huart, Saints des derviches tourneurs, Paris, 1918, I, 111 
(this volume, p. 288). 

165 ‘Abd al-Bākī, Kaygusuz, 133. ] n RS 

166 Oasīdat al-mustazad fi zuhūr al-wilāya al-mutlaqa al-'alawiya (Diwan Shams al-Haqà iq, 
Tabriz, 1280, 199); cf. Nicholson tr. in JRAS, January 1913. [Nicholson, Rūnī, Poet and 
Mystic, 1207-1273 (New York, 1974), p. 142: "The Universal Spirit Revealed in Prophets 
and Saints. } See miniatures of Rimi with his friend Tabrizi, Cairo Persian ms., 208, n. 41, 
before the last folio and f. 53: cf. Aflākī, Huart tr. I, 70. E , 

167 A kind of metempsychosis; cf. the transmigration of the germ of the när muhammadiya 


(this volume, p. 376). 
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No! No! It was He again who said "Ana'l-Haqq"—in the form of a living 
person. 

But Mansür (= Hallāj) was not the One who ascended the cross: —only an 
idiot would think he was. 

Rümi has not uttered blasphemy nor will he ever; do not be one who does. 

(20) “The blasphemer is one who denies (that God is everything); —and such a 
one is damned. 168 


He also said: “Our forefathers reached the heart by breaking their 
bodies, and they truly freed it through the utterance of ‘Ana’l-Haqq.’ "169 
However, later on, he remarked that there were some illusionists who 
imagined themselves transported to a higher spiritual world (why, there- 
fore, did they come back down from it?); and that Anā'l-Hagg is proof 
that Mansūr had not plunged into this spiritual world. For what relation 
is there between God, the pronoun (Ana), and the consonants (’, A, n).170 


It is reported that one day, when Hazret Mawlānā (= Jalāl Rümi) was passion- 
ately discoursing on mystical ideas and unfolding the secrets of grace, and was 
giving part of the biography of Mansür Hallāj, he ended by saying: "The reason 
for Mansür's crucifixion was his saying one day: ‘if I had met Muhammad (dur- 
ing his lifetime), I would have demanded payment of a debt (gheramet). "171 
Why, on the night of his Ascent, when he was admitted into the presence of His 
Glorious Majesty, did he only ask Him for (the salvation of) the faithful? mem- 
bers of His community? Why did he not ask for (the salvation of) all men? Why 
did he not say “give them all to me" instead of “only these faithful"? Immedi- 
ately NS Mustafā (may God's mercy be upon him), assuming a form and a body, 
walked through the doorway, saying: "here I am, if you have a debt to hold 
against me, claim it." Then he added: it is by order of God that we demanded 
(on the night of the Ascent) what we demanded; our heart is the dwelling place of 
His command, it has been purified of and preserved from everything which is not 
His decree or His command. If he had said: ‘ask that all be brought to Me,’ I 
would have asked for ‘all’; but He did not say ‘all,’ He said ‘these faithful." ” 

Mansūr then lifted up his turban (destar),173 signifying by that gesture that “I 


168 Jalāl Rümi repeats the theme of the dialogue between Muhammad and Hallāj (Aflaki, 
Huart tr. I, 254); he says that the "clarity of Hallaj" was 'Attār's spiritual guide (ibid. II, 89); 
he praises his Spiritual presence in an assembly (ibid. II, 210). His distich (ibid. I, 111: third 
verse after Kēprūlūzāde; 176). “We declaimed this saying Ana'l-Haqq in the pre-eternal 
Baghdad. Nothing existed before this world, our acts, and Mansür's subtle statement." 
Sultin Walad approves of Anā'l-Hagg (ibid. I, 368): Shams Tabrizi, who quotes it (ibid. II, 
PO. C the affirmation in this expression of a survival of the “self” after union (ibid. 

169 Aflaki, Huart tr. II, 159. 170 Ibid., II, 167. 


171 Ap, Aflākī, Persian cat. 114, f. 83a (published in Recueil II, 140-141), Huart tr. I, 254 
(reworked), and our “Folklore de la mystique musulmane," Mélange R. Basset, 1923, p. 10. 

172 This refers to his right of intercession (shafā'a) at the Judgment on behalf of the great 
sinners (ahl al-kabā'ir) of the Islamic Community. Bistàmi and Shibli had also criticized its 
narrowness. 

173 To throw one's turban on the ground means to assert a claim for justice (cf. Ibn "Īsā's 
“anā makshūf al-ra's ," ap. Sābī, 93). The gesture made by the "fata" in defending his honor. 
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keep my trust in you." —And the Prophet replied: “I accept the turban only with 
the head,” 174 

So much so that a day later the sentence was carried out to which this dialogue 
had given rise. And he, Mansür, from high on the gibbet, said: “I know very 
well what has brought this upon me, and at whose demand; but I do not frown at 
this demand." And this was the way he gambled his head (= offered his head).!75 

Indeed, no true lover frowns at decisions made by the leaders of religion who 
know the hidden certitude (of God). One such learned man is a treasure house of 
divine knowledge; his soul nourishes the spirits of novices, his spirit contains 
leaves of the revelation given by the Lord of the worlds; even if he be an unculti- 
vated bedouin, he is a treasure house of right thinking and correctness (toward 
God).176 


In the Sherh-i arba‘in of Ahmad Rimi, whose author was the Mewlewi 
Ahmad Pāshā (d. circa 740), grandson of Sultan Weled (d. 712), rather 
than the Hanafite Ahmad Rümi (d. 717), the thirty-three verses of Chap- 
ter XI are devoted to “Shaykh Mansür." 

He tells us how he was at first the khádim of great masters—Shibli, 
Junayd, Sari‘ Saqati—who, mistrustful of his indescretion, expelled him 
from their khalwa when they wished to unburden their consciences. 
However, he felt, at that moment, that all of his limbs had become “lis- 
tening ears," ringing with tawhid, attentive to the theopathic expressions 
of his three masters: “if you want to see God, look at me, you will unite 
(with Him)”; and “By God, verily it is through the Merciful, the Com- 
passionate, that I speak”; and “In my jubba there is only God; all the more 
so in heaven and on earth (i.e., I have become the divine attributes, my 
unextended speech reverberates on six sides of space)." At this point the 
author remarks as follows: “When a peri takes hold of a man, the tongue 
of this man no longer belongs to him; everything he says, it says; and 
whatever comes from him comes from it; therefore whatever is spoken 
with the breath and at the command of the peri, brings us that other Peri 
(7 God)." 

Listen to a short tale, my friends: that of Mansür the truthful; whatever Man- 
sar had listened to came from within him; —the Friend of “I am the Truth” who 
entered him was God saying “Anā’l-Haqq” with his tongue, —making (within 
him) his hand move by His power to fulfill the needs of men. Mansür in this way 
obtained the following one after another: a dish of roast meat (with loaves of 


bread), a bunch of ripe yellow grapes, a piece of varicolored sugared cake for 
anybody asking for it, by simply thrusting his hand in his pocket (kurībān). 


174 He recognized, in short, the claim put forward by Hallāj, on the condition that he let 
himself be put to death (in order for God to pardon all men). Cf. this volume, p. 244. 


V5 An expression typical of ‘Attar. 
176 This last sentence, in Arabic, is a gesture of courtesy made to the Prophet; but Rümi, 


in his universalism, approves of Hallāj deep down. 
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The motive for citing these examples, O hearts, is to show that the self is one 
of the veils along the way; —and that the one who washes his hands of “us” and 
of “me” by the same means tears away these veils. 177 


c. The “Gibbet of Mansūr'” (Dār-i Mansur) 
in Bektāshī Ritual 


The collections of mystical poetry (nefes) used in its recitals are not the 
only means by which the Turkish order of Bektāshīs has preserved the 
memory of Hallaj. The “gibbet of Mansür" (= Hallāj) indicates in its 
ritual the center of the initiation hall, or meydan, between the entrance and 
the steps up to the Throne topped with candles set behind it, between the 
"foyer of Fátima" (on the right side) and the four (or twelve) pūst, “hides 
of lamb," on which the religious sit (on the left side). 

Once a year the members of the hall who have guilty consciences ac- 
cuse themselves publicly of having "offended the soul of one of their 
brothers." This is the "maghfiret zūnūp.” They perform the following 
ritual prayer: “O God, God, here I am in the Dar, face down, on the 
gibbet of Mansūr, before Muhammad-‘Ali,178 my soul the presence of 
al-Haqq." During the initiation ceremony, one must place oneself on the 
Dare Mansūr thirteen times: first, the meydanci with a bow (niyaz) when 
one lights the censer, then during the invocation over the asperges 
(giilabdan), then at the time of one's own aspersion (followed by a niyaz). 
After that comes the chiraghci, in which one girds one's loins with the 
ghayret kushaghi (= tīghbent) done with a bow, then one blesses the can- 
dles, before and after they are used, and after that one recites the giilbenk 
(with a niyāz). Then, at the invitation of the prior (murshit), the sponsor 
(rehber) of the professed (talip) bows down in the Dar before girding the 
professed with the tighbent, and also after, when the professed, his “head 
uncovered, feet bare, rope around his neck, crawling head down” (like 
the male lamb offered sacrificially), asks for his admission. Once admit- 
ted, the professed, having received the cap (tac) and the girdle (tīghbent: 
which his sponsor ties in three knots), offers his prayer of thanksgiving in 
the Dar. His sponsor then describes to him the four pūst and the throne, 
then leads him to bow down in the Dar and says to him: “This is what 
we call the gibbet of Mansür. If one does not come here, one does not 
take a step: it is here that one reaches:God." Then, after having guided 


B Paris ms., Persian Supplement, 115, f. 57b-58b. 
i iP Birge, The Bektashi Order [bib. no. 1797-a], 1937, p. 170. We know that the Bek- 
tashis, like the Khattābīya, esoterically combine the two distinct personalities of Muham- 
mad and ‘Ali (their two numerical values added together = 202 = Rabb). 


TURKISH LANDS 273 


him to the meidān of Muhammad-'Ali (the place of the Ascent), he leads 
him back to the Dār, where he bows down and prays. Thus finally the 
chiraghci: after having offered the cup of sharāb to those present, one re- 
turns to the Dar to drink and to recite a prayer.!7? 

Contemporary texts of prayers accompanying these thirteen visits to 
the “gibbet of Mansür" during the initiation ceremony make no refer- 
ence to Hallaj, and extol the twelve Shī'iteimāms. We shall see that there 
were some changes made in the ritual, either by the Hurüfis or by Bālim 
Sultan (d. A.H. 922). 

The culminating point of the initiation ceremony is the shadd, as it is 
with the futuwwa of craftsmen and the shátir: the putting on of the girdle, 
the girding on of the tīghbent, the waist-belt tied with the arrow-knot, 
then the sword-knot (and razor-knot, in memory of Salman). According 
to Bektāshī teaching, this ceremony, of the girding on of the tīghbent, 
stands for “the acceptance of the gibbet of Mansür, the proclamation of 
the unity of the Ternary Name (ism muthallathi) 18° the affirmation within 
oneself of [the divine] Existence (wujūd), deliverance from the onus of 
canonical prohibitions. The triple binding of the hand, of the tongue, and 
of the loins represents the confirmation and upholding of the Covenant 
(pre-eternal Mitháq). "181 The first to gird himself with the tighbent “with 
the astonishing effect of love” was Rizāyī, the brother ofa Shi'ite martyr, 
Mu'min ‘Ayyar,182 who, in order to save Imam Bāgir from being 
hanged, made a noose (tīghbent) out of the wool of a ram about to be 
sacrificed and tied it in three knots, first garroting the ram with it and 
afterwards putting it around his own neck. “And going to the door of 
the holy cell in which the imam (Bāgir) was imprisoned, he hung himself 
on the gibbet of Mansiir, delivering his soul up to God. The Yazidis (ser- 
vants of the Umayyad Caliph Hisham), believing it was true (a noose 
capable of hanging Bāgir), removed this tighbent from the neck of 

179 Ibid., pp. 184-196. Brown-Rose, Dervishes [bib. no. 2038-a], pp. 195-197, analyzes a 
Bektāshī collection of 75 prayers whose numbers 13, 14, 15, and 52 relate to the Dār-i Man- 
stir and should be studied. 


189 This refers to the "three holy names.” 

181 Ahmad Rif'at, Mir'āt al-magāsid [bib. no. 1369-b] (Istanbul, 1293), 268 (der bayane 
tighbent). 

182 A symbolic name, in contrast to that of ''nadīm kafir.” A hadith by Ja'far tells how 
Hishām had tried in vain to have Bāgir strangled in his cell with lamb's gut. Each of the 
three times it was tried a knot appeared (when Bāgir was saying the Three Names: Allāh, 
Muhammad, 'Ali). Then Mu'min 'Ayyār took it upon himself to construct a noose that 
would work (Ahmad Rif'at, Mir'at, 269). i 

The Yazidi fegirán, though anti-Shi'ite, wear, like the Bektāshīs, a tīghbent which they 
call a qenberbest (a Shi'ite name) and a collar (meftiil; Lescot, Yézidis [bib. no. 1798-a], 1938, 
p. 93). This raises the question of Turco-Kurdish affinities with regard to Hallāj. 
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Mu'min ‘Ayyar and went to the door of the imam’s cell to hang him, 
only to find that he was already setting out for Paradise. "Give me the 
tighbent of my brother." They threw it to him. Taking the tighbent, he 
spoke the three holy names, girded his waist with the noose and was 
gone.'183 

This text is quite remarkable. Mu'min 'Ayyār, whose symbolic name 
refers to the ‘Ayyarin, 184 offers himself and is accepted as a substitute for 
Bāgir, who ascends to Heaven at the very moment when 'Ayyàr made 
"fida'" for him, just like Hanzala Shibāmī, who, according to the 
Nusayris, made "fida ” for Husayn.!55 ‘Ayyar hanged himself on the 
“gibbet of Mansūr.” This Shīite tighbent ritual thus presupposes a previ- 
ous ritualization of the *'gibbet of Mansür" on which it was superim- 
posed. The enemies of Bāgir, in this instance, are called ‘‘Yazidis,” which 
would lead us to believe that this Shi'ite ritual originated with the 
Qyzylbash Kurds, neighbors and enemies of the Yazidi Kurds (who, as 
we know, also venerated Hallàj and that it began in Kurdistan in a 
milieu that had been pro-Hallājian too long for the substratum of the 
“gibbet” to be eliminated from the altered ritual. In fact, it may have 
been this tīghbent ritual, which, interacting with “the gibbet of Mansür," 
little by little transformed in the popular imagination the taslīb of Hallāj, 
the exposure on the gibbet,” into the “hanging on a gibbet.''196 

The present-day Bektāshī ritual, with its Ithna‘ashari Shī'ite emphasis, 
goes back rather to our fifteenth century (Hurüfis), though it has some 
older elements. The shadd al-mihzam, of the futuwwa, with its four knots, 
corresponds to the tighbent with its three; its shirb to the Bektāshī sharab; 
both have the meydān ‘Ali, but I suspect that the Dār-i Mansūr was origi- 
nally the complete meydān of the Hallājian initiation as it existed in the 
period of Yüsuf Hamadhàni and Ahmed Yesewi, the forefathers of Bek- 
tāshism. And one might raise the question of a direct parentage between 
the initiatory meydān, the bayt khalwa of the Druzes (and Mehdevis) and 
NUSQYEIS, and the symbolic harám of Ibn Masarra!?? and of Hallāj him- 
self, 188 

183 Ibid., p. 269, 


184 Cf. this volume, p. 32; J. Deny, who has studied them [the ‘Ayyarin] in detail, aided 
me in my examination of this difficult text. 

185 REI, 1932, p. 35. 

186 One might also imagine that hanging without intercision was substituted for exposure 
after intercision to avoid any contradiction over spilled blood, masftīh, which is legally im- 
pure, given the fact that it is shed lawfully in the case of a martyr. 

187 Recueil, p. 70. 


188 This edition, 1, 539 f£; cf. also the Durah (7 Bayt Ma'mür; Ka'ba venerated by angels 
in the fourth heaven). 
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Although the conversion of two small casts in Gujrat! (the contemporary 
*Mansüriya") did not actually originate with the apostolate of Hallāj, it 
was in Gujrat tbat his influence in the process of Islamization first ap- 
peared: around A.H. 744, with a disciple of 'Ayn Mahrü, apropos of the 
*Anā'l-Hagg” dhikr. Then we find in Bengal a cult of "the master of 
truth" (Satya Pir) identified with Hallaj—around a.n. 900. We can verify, 
parallel to these in time, the existence of an outright Hallājism among 
Indian Muslim mystics, who were disciples of ‘AQ Hamadhānī, like Sh. 
Munyārī (782: in Bihar), Mas'üde Bāk (800: in Delhi), Gisüdiraz (d. 822: 
Gulbarga), and with the Chisti Jalal Bukhārī (= Makhdūm. Jahāniyān, 
d. 784), founder of the Jalaliya. Increasingly the two laws, the Islamic 
and the Hindu, shar‘ and kufr, proved, by the experimental route of mys- 
ticism, that they lead in a parallel direction to mystical union. Now, 'AQ 
Hamadhānī had derived this idea particularly from Hallāj. Around 928, 
again in Gujrat, the head of the Shattārīya, Ghawth, produced a Hallājian 
dhikr, which was to spread to other parts. 

The two principal advisors of Emperor Akbar, concerned with his at- 
tempt at an Islamo-Hindu religious syncretism, were two brothers— 
Feizi and Abü'l-Fadl—who were sons of a Mehdewi shaykh named 
Mubārak (concentrating still on Gujrat and on a mystical mahdism). 
They surely did not exclude Hallāj from among the Süfi masters whom 
they venerated and whose doctrine they wanted to make Akbar, after 
982/1574, establish as a state religion (din Ilāhī). When Feizi, in explaining 
his plan in Persian verse, writes: 


[am wine which intoxicates the mind, 
—it is not my fault if I ferment; , 
there are a hundred melodies that the drunken nightingale creates, —just so the 


rose of Iraq may flower in the soil of India, 


the “rose of Iraq" seems to be an allusion to the teaching, and even to the 
person, of Hallāj, who had been defended by the great Hanafite juriscon- 
sult Ahmad Sirhindi (d. 1031), a shuhidi in metaphysics like Semnānī and 
Jili.? A little later, Prince Dàrà Shiküh, whose syncretism is even more 
pronounced, praised Hallāj by name; and when his friend, the poet and 
philosopher Sermed Oāshānī, was executed in Delhi for blasphemy, in 


1 Referred to by Nājūrī, a friend of S Qutbadhin Bakhtiar, d. a Mehrawli, pir of Iltut- 
mish, who was just toward both Muslims and Hindus (cf. Gandhi, 1/24/48). 
? Y. H., p. 164 [Yüsuf Husain, L'Inde mystique (1929) ]. 
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1071/1660, he went to his martyrdom as an avowed disciple of Mansür 
Hallaj.3 

It was not only in the literary Persian of the conquering Muslim élite 
that Hallaj came to be associated with this serious movement of mystical 
syncretism, but also in the Indian dialects, in Dakhni and Urdu. The 
cases of the caziaskar Ghadanfir, of Qadi Gügide Bijapur, and of the Hin- 
dustani writer Shivrajpuri are important examples. 

The existence of the madfan of Hallāj at Porto-Novo (Muhammad 
Bandar) in a center of Tamil-speaking Marakkayar Shāfi'ite Muslim 
sailors (mixed with Tamil Labbai Muslims in Nagore) must certainly be 
connected with the apostolate of Nathan Shah Mazhar al-Din (d. 411 
Trichinopoly), one of whose disciples, Baba Fakhr al-Din Sijistānī, 
buried in Penukondah (in the district of Anantapur, the present-day Sūfī 
center of the Presidency of Madras), is the patron saint there of "cotton 
carders” (Pinjaras).4 


a. The Appearance of the Utterance “Ana’l-Haqq”’ around a.n. 754 


One of the leading amirs of Sultan Firüz Shih of Delhi (752, d. 780), 
‘Ayn al-Dawla 'AA-b-M Māhrū, governor of Sindh and later of 
Deogarh, rebelled against him briefly around 754, which is probably the 
date on which the following incident, recounted by Firüz Shāh himself in 
his recollections (Futiihat),5 should be placed. 

One of the followers of ‘Ayn Māhrū (ez melāzādegān ‘Ayn Māhnū)s 
went to Gujrat. This shaykh gathered together some disciples and began 
to speak the formula ‘‘Ana’l-Haqq,” to which his disciples had then to 
respond “‘it is You."7 Afterwards he declared, “I am the King who does 
not die," and wrote a book containing his words (Kalimāt). The Sultan, 
informed of this, had him brought to him in chains, condemned him, 
and ordered the book burned to remove the contagion of evil (fasad). 

This may have been merely the implantation in Gujrat of the tarīga 
Hallajiya, whose first transmission in Shiraz we noted as being in 710; 
but his dhikr, according to 'Ujaymi, specifically omitted any open antici- 
pation of Anā'l-Hagg. We are dealing here therefore with an attempt 


3 Sermed: cf. Hāshimī, Islamic Culture, 1933, p. 663; Yūsuf Husain [loc. cit. ]. 
+ Khàja Khān, Studies [bib. no. 2133-b], p. 153. 
P In Persian, Thomas ms., tr. by Elliot, History of India, 1871, III [bib. no. 2062-a], 379- 
$ Elliot puts "one of the disciples"; ‘Ayn Māhrū was a very learned amir, not a scholar; 
124 of his letters have been preserved (Ivanow cat. [bib. no. 1771-b], Calcutta, I, 145 (no. 
338); but azád = an ascetic freed from religious observances by his vows. 
7 Cf. “anta” of the Zutt for ‘Ali; and Birüni. 
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made by one convinced mystic to carry out the poet ‘Attar’s theory 
about the famous Hallājian theopathic expression. In Gujrat, where pre- 
cisely a descendant of ‘Attar, the sixth ancestor of the famous Shattari 
shaykh Ghawth (d. 960), must have already been settled. And we know 
that Ghawth, at the end of a long retreat in Gujrat, made public the first 
Hallajian dhikr, mentioning specifically that he obtained it as "fruit" 
resulting from his uttering “‘Ana’l-Haqq.” 

To the Shattārīya, “Haqq” is actually the Essential Name. Now, since 
the end of our thirteenth century, the prevailing opinion among mystical 
scholars, being especially careful to avoid condemning Hallāj, teaches, as 
Oāshānī says in his tafsīr, that Hagg is merely the fourth in the ascending 
sequence of Seven Divine Names, corresponding to the fourth layer of 
the soul (sirr = nafs mutma’inna);® the introduction of *Anā'l-Hagg" as 
dhikr in India occurred at least prior to ‘Abd al-Razzāg Kashi Oāshānī 
(d. A.H. 730), as in Turkestan. 


b. The Shattārīya 


This order, founded by ‘Abdallah Shattari around 810 in India, claims to 
have an isnad® going back to Khargānī. In actual fact, its founder was a 
disciple of the third head of the Rukniya, ‘Ali Hamadhani, buried in 
Khuttalan. The order flaunts this name 'shattār” (bold) brazenly, and 
claims as its distinction election to the paradisiacal cup of the pure brew 
(sharáb tuhür) that intoxicated the Prophet, making him say “I am 
Ahmad, without mim (= Anā-Ahad = I am the One God).”19 

Its fifth head, M-b-Khatīr al-Dīn called Ghawth (906, d. 960 in 
Gwalior), a descendant of Farid al-Din ‘Attar, wrote in Gujrat (in the 
hermitage of Qal’at al-Khayyar) the Jawahir al-khamsa, a very interesting 
manual of mysticism, the first to reveal the dhikr formula for the tahlil 
according to Hallāj,!! including a description of the position to be taken 
when uttering it, which brings one thereby to the state in which the 
words “Anda’l-Haqq” come to one's lips. 

The well-known Arabic recension of the Jawāhir was made by Sib- 


8 First Name: shahada (nafs, nafs ammāra); —second: Allāh (qalb, nafs lawwama); —third: 
Huwa (rüh, nafs mulhima); —fifth: Hayy (sirr al-sirr, nafs radiya); —sixth: Qayyim (sirr khafī, 
nafs murdiya); —seventh: Qahhar (sirr akhfā, nafs sāfīya). Cf. Recueil, p. 145; in which, accord- 
ing to Semnānī, Haqq (latīfa haggīya) is again the seventh Name, the Highest Name; perhaps 
the Indian attempt in guestion derived from him. . : 

9 Ghawth Hajj Hudūr—Hidāyatallāh Sarmast—Fathallāh Oādī Ansari (d. 862)—'AA 
Shattārī (d. 832) (Zabidi, s.v.: Salsabil, 107, 155, 159). F Qadi Ansari was also a disciple of 
Shāhmadār, whose Jawahir extols him (ms. 1197, f. 163a) though he was a Hinduist. 

19 Jawāhir, ms. 1197, f. 2a. 11 [bid., f. 126b. 
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ghatallāh, a disciple of Ghawth via Wajih al-Din ‘Alawi Ahmadābādī (d. 
998) .12 Sibghatallāh-b-Rūhallāh-b-Jamālallāh Bārūchī, who made the 
hajj in 1005, stayed and died in Medina (d. 1025). The main disciple 
(buried in Bagir, at his side) to whom he transmitted,!? among other 
dhikr, the Hallājian dhikr, Abū'l-Mawāhib A-b-Shinniwi (d. 1028/ 
1619), a Shāfi'ite and author of a commentary on the Jawahir, was, on 
the one hand, through his disciple Ahmad Oushāshī Dajjānī (d. 1070), 15 
the master of H "Ujaymi (d. 1113)26 a Hanafite and author of the risāla 
recopied by Sanüsi (d. 1260) in his Maghribian Salsabil, and, on the other 
hand, the master of Ibrāhīm-b-H Kawrānī (d. 1101), who sent 'Abd al- 
Ra'üf-b-'Ali forth to preach Shattārism in Malaysia. In the latter, this 
order expanded greatly thanks to such adherents as the prince of Tjeri- 
bon, Raden M Nūrallāh Habību'l-Dīn; its head in 1905 was Ahmad 
Saliha~ing-Pati-maring. 17 

In his Makhzane-da wat, the Shattārī Ismā īl-b-Mahmūd Sindihi (in 
1037) includes an incantational formula!$ in which the seven leaders of 
the jinn, the jan, the saints, and the prophets are called upon. This is the 
qasam Hallajt, also called the "qasam-i pahlawi " and the “Sikandar Rühani," 
practiced by thousands of masters in simiya, the science whose guardian 
(muwakkil) was Hallāj and whose divulgence, according to the Kitāb zub- 
dat al-da iva, caused his downfall. 

In the Deccan, where this order flourished, the Shattārī is often called 
"Ana'l-Haqq-walla." In the words of Gāzure Ilāhī (ap. Irshadat al- 
'ārifin),!? “the Shattārī order is unacquainted with fana’, and contains 


nothing more than the divine T (inni Ana)”; its dhikr is therefore the dhikr 
al-Dhāt (= Anā'l-Hagg).29 


c. The Nagishbandīga at the Court of the Mughal Emperors of Delhi 


It was the Turkish and Hanafite empire of the Mughals that introduced 
the Nagishbandīya into India. 


12 Ibid., f. 120a; ms. 5359, f. 99b: in which Sibghatallāh signs as “al-haqir, gharīb Allāh fi 
ardih'”; cf. Cousens, Bijapur [bib. no. 2049-a], 1916, p. 20. 

13 Sometimes through an intermediary, Fudayl-b-Diya’ D Mindi (Salsabil, 87). 

14 His son: Habibullah (Kattānī [?] I, 245: Wali Dihlawī). >r 

15 Dajjani, a Meccan and a Milikite who became a Shifi‘ite, author of Simt Majid 
(Hyderabad, 1327). 

16 Actually a pupil of Kawrānī (Kattani I, 372). 

17 Rinkes, "Abderraoef, 1909, pp. 48, 95 ff. m 

15 Calcutta ms. 1, 916, f. 259, 297b (commentary made by V. Ivanow): “basmala; di yum 
(twice) mahin (twice), hāsūlī (twice), kubra, hidrīsh, uhdunī, Alshigh, yatū, bīh, bih, tinkif, bir- 
kif, birkifāl (all of these words repeated), then: Our'ān 36:82-83.” 

19 Khaja Khan, The Secret of Anā'l-Hagg (Madras, 1926), pp. 1, 4. 

20 Ibid., pp. 157-158, 178. 


INDIA 279 


Under Akbar (Jalàl al-Din, b. 963/1556 d. 1014/1605), the spiritual ad- 
visor of the emperor and his caziaskar until 983 (that is, before the period 
of Feizi's syncretistic influence), was a Nagishbandī named Ghadanfir-b- 
Ja'far Husaynī Nahrawali Sīrāwī,?' a disciple of M Amin, son of a daugh- 
ter of Jami. After 983, Ghadanfir retired to Medina and drew around him 
there a circle of disciples: the Bosnian Hanafite Hasan Kafi Aghisari, au- 
thor of a Tabagat al-‘ulama’;?? and an Egyptian, AM A-b-'Alī-b-"A Qud- 
dis Shinnawi (975, d. 1028), who wrote a commentary on the Shattarian 
Jawahir in which he included (and thereby transmitted) the Hallajian 
dhikr. Ghadanfir also accepted the Hallajian dhikr, which he received?? 
from Taj 'AR-b-Mas'üd Kāzarūnī, a member of the Murshidiya order 
and a disciple of Nar Tāwūsī (d. 871),?* the transmitter of the tarīga Hal- 
lajiya and rukniya and, through Amir Kilān, of Shāh Mir.?5 


d. The Fatwās of Ahmad Sirhindi 


Ahmad Sirhindi (d. 1031), both an eminent Hanafite canonist and leader 
of the Naqishbandis of northern India, a disciple of Semnānī (wahdat al- 
shuhūd; the scale of colors visualized in ecstasy), and a victim of perse- 
cution at the end of his life by certain Shī'ite advisors of Emperor Jahān- 


gir, left two juridical counsels' opinions in favor of Hallàj: 
1. (II, 72: the response to Muhammad Sādig-b-Hajj Muhammad 


Mu'min = the 44th letter): 


In saying ‘‘Ana’l-Haqq,” Husayn ibn Mansür Hallāj did not mean to say “Ana 
Haqq” (= I am God), as one with God, a blasphemy which would have deserved 
death; the true meaning of his words is “I am nothingness (ma'dūm) and He Who 
is (mawjüid) is God . . . the silhouette of the shadow cast no longer appears outside 
the divine person who cast it," his love being so great for this person... . 
Things, according to the Süfis, are reflections of divine appearances, and not His 
essence. . . . The world is not a mere figment of the imagination: a comparison 
with the image reflected in a mirror; with the circle traced by a moving point; 
—objected to by Qadi Jalal Agri: is reality one, or multiple? one, according to 
Süfis; multiple, according to the Law. —answer: this is not a problem; it is the 
coexisting contrast between the literal meaning and the metaphor (which is mul- 
tiple). 


21 Salsabīl, 117; Kattani, Fihrist II, 320. 

22 Edition prepared by M. T. Okid of Serajevo. 

23 Via a third unnamed: Oushāshī, Simt, 157; ‘Ayyashi, 
Kattānī II, 310). 

24 And also his grandson ('Ayyāshī, Rihla I, 207). 

25 Zabīdī [see bib. no. 862], 38; cf. 42, 97. 

26 Khāja Khān, Studies [bib. no. 2133-b], pp. 81, 189. 


Rihla I, 207; Salsabil (111, 141; 


x 
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2. (III, 166-167: = the 118th letter, written to Shaykh Mawdüd 
Muhammad): 


Shaykh Suhrawardī, in Chapter IX of the ‘Awarif, refuted the advocates of 
hulūl who believed it lawful to fix one's gaze on beautiful things and to place 
one's reliance on certain words uttered by ecstatics who are implicitly "hulili," 
words that they lay claim to, such as the statement of Hallāj, **Ana'l-Haqq," and 
the words attributed to Abū Yazid Subhānī. But we must not believe that Abū 
Yazīd had said them in any other way than in indirect speech (hikaya; in a kind of 
narrative quotation). We must also explain the statement of Hallāj in a similar 
way, for if we had learned that he uttered it as a way of promoting hulūl, we 
should have condemned him with these heretics. —Heavens! What can it mean 
"to quote words of God" and to reduce the masters of divine intoxication “to 
speaking in a kind of narrative quotation." Lord! Unless Suhrawardi (may God 
sanctify his soul) had intended to assert in this way that the subject speaking is the 
believer, as is the prevailing opinion. However, the subject speaking in this case 
is, in fact, the Lord (to Him be all glory) and the tongue of the believer plays the 
role of Moses’ Burning Bush without there being any grounds for incriminating 
Hallaj. . . . In this intoxication of Unity, in this occultation of everything which 
is not the witnessed Only One, in this brilliant light of Witnessing without any 
stain of hulül or ittihād; the meaning of his words *Ana'l-Haqq," since he is with- 
drawn from his own gaze, is “my self is nothing, surely; what exists is God... ."' 
Apropos of Suhrawardi's words, "the gaze on beautiful things," it is unusual of 
him to identify hulūl (infusion within a thing) with zuhur (reflection outside a 
thing). The possibility of Witnessing divine perfections revealed in the mirrors of 


the contingent thing does not imply the possibility of infusion of these perfec- 
tions into mirrors. . .. 


Sirhindi was shuhüdt, not wujūdī. 


e. The Ode of Qadi Mahmūd Bahrī Gūgī 


Mahmūd Bahri (d. around 1117/1705), a Süfi from the Deccan,27 lived in 
Gugi, near Bijapur. Gugi was where the Adilshāhīs, the rulers of 
Bijapur, were interred from 916/1510 onwards. A disciple of Hadrat 
Hadi (= Miyàn Shah), a descendant of the Chisti saint, Gīsūdirāz of Gol- 
burga (d. 825), he expressed lyrically one day his desire to go and get 
himself condemned to death and executed in imitation of Hall3j:28 we do 
not know if this transpired. The following is a portion of a work on this 


subject preserved for us in the Persian abridgement of his Persian and 
Dakhānī works:2? 


27 The author of Maulagān Mathnawi in Dakkani and of Dastūr al-‘amal (Ethč cat. 1.O.11, 
197); H. Cousans, Bijapur, pp. 3, 7 (2 photos). 

28 ‘Attar, Ibn ‘Arabi, Rami (Ivanow): against. 

23 Arās’i ‘Irfan, Calcutta ms. E 129, f. 26 (V. Ivanow's commentary); in the chapter on 
light (nir: from God, contrasted with Satan). The manuscript is dedicated to Tīpū Sultin 
(d. 1213/1799), the nawāb of Mysore. Includes ten chapters. 
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"A friend (Bahri) asked Hadrat Hādī (may God illumine his grave) 
what final state he believed he would reach. —[The state of] the (divine) 
Self, he said, Who destroyed polytheism and pluralism, Who vivifies 
unity and moneity; this Self then (when I die) will be mine." Another 
time he said: “in Gugi people say evil things about me, but they do not 
kill me. I want to go to the capital, to Bijapur, to restore the time of 
Mansūr, and to realize (in myself, through death) his personality (deified: 
inntya): 

O merciful intention towards every creature, 

Like the crown for Caesar, O (divine) personality! 

The origin is this personality, how sweet a root of this bitter tree of the world! 
This knowledge and its vision comes from it 

'The soul, heart, spirit come from it. 

From it all meaning and all form come. 

And if there is something clear in what is murky, it comes from it. 
The radiance of the sun, and also of the stars, 

The straight path for angels, and also for men; 

The adept finds his joy in this personality, 

Even on the gibbet, like Husayn Mansür. 

Polytheism, which is a night lacking ardor, 

Opposes this personality as if it were a sun. 

Bahri! In this personality rejoice! 

Let the sun shine forth, it is enough. 


The 'Adilshahi kingdom was conquered by the Mughal empire in 
1097/1686; the ode, therefore, was written prior to that date. 


f. Ahmad "Alī Shīvrājpūrī 


This Hindustani man of letters, born in a village west of Lucknow 
(Oudh), versified two popular legends, probably at the end of the eight- 
eenth century: the Oissa-i jumjuma (“the legend of the skull," which re- 
counts the fate of its possessor? in which the miracles performed by Jesus 
are assigned to the Hindu king, Jamjama?) and the Qissa-i Matsūr, about 
Hallāj. 

His Qissa-i Mansūr, written in sixteen rather short chapters (314 
verses in all), copies closely the Waslatnama of 'Attàr, to which chapters 
1-3 of the prologue and chapters 8-9 are added; chapters 7 and 16 are wa- 
tered down. After the eulogy at the beginning, and some thoughts about 
real love (‘ishq haqiqi; divine) as opposed to symbolic love (majazi; pro- 
fane), we are told that Hallaj had attained perfection, both exoteric and 
esoteric; intoxicated with the cup of union, he revealed its secret: 
""Anā'l-Hagg” (chapter 4); the ‘ulama’ demand of the Caliph that he be put 
to death (chapter 5), he is imprisoned, frees his fellow prisoners by help- 
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ing them escape, while he himself remains in prison, which fills his jailor 
with respect for him (chapter 6); Mansür then addresses a long prayer to 
God (munajat; chapter 7). At this point, Shīvrājpūrī, using an unknown 
source, reports the criticism of an adversary, who asks why Mansür ab- 
lutes himself (what good is a drop of water over against a sea) and prays, 
if he is truly deified (chapter 8: cf. perhaps ‘Attar). In a second addition, 
the real motive behind Hallāj's being put to death is explained by the ac- 
count of a vision ''of one of the mystics” (chapter 9): he sees a splendid 
lighted tent; through a slit he recognizes inside the Prophet, the Elect, 
surrounded by all the saints (awliya’) and the pure (asfiyā'), whom he asks 
the following: who wants to offer himself in sacrifice? Mansür offers 
himself as fidā' (ransom) of the beloved (God), at the request of the 
Friend (= the Prophet): who tells him to declare *Ana'l-Haqq," which 
will get him condemned to death. At this point the text once again fol- 
lows the Waslatnama: Junayd, followed by Shiblī, comes to reproach 
Mansi for his utterance; against the Law (shar‘, dustiir; chapter 10); Man- 
sür retorts (quoting the same hadith as the one included in the Waslat- 
nāma; chapter 11); after six days, Junayd in his capacity as a jurisconsult, 
signs the fatwa calling for his death (chapter 12); Mansür explains to Shi- 
bli why he cannot renounce his saying "Anā'l-Hagg"” and looks forward 
to the coming of Shaykh Kabir (= Ibn Khafif) (chapter 13); Shaykh Kabir 
arrives from Shiraz, asks Mansür why he revealed the secret, and recog- 
nizes the divine presence in him; Mansür agrees that he must be killed 
(chapter 14); Shaykh Kabir signs the fatwa; Hallāj is stoned after having 
thus disturbed the universe and innumerable spectators by repeating his 
cry; Shibli throws him a flower bud (ipek, phil); with each drop crying "1 
am the Truth," Manstr washes his arms and face with blood; Shibli asks 
him why; because ablution in blood is obligatory for the prayers of lov- 
ers; Shibli asks him “what is Süfism?" and also “what is love?” (chapter 
15); after he is burned and his ashes are scattered, in the last chapter 
(number 16) entitled “‘isharet-banafse serkesh,” “a hint for the disobedient 
soul": an exhortation to the love of God: 'Mansür did his ablution in the 
blood of his heart; you, do it in the water of your eyes." 


g. AQ Bidil 


Chagatai in origin, "Abd al-Oādir-b-'Abd al-Khālig Bidil (d. 1133/ 
1720) lived first in Bukhara, then in the Indies, in the ruling circles of 
the Mughal empire, where his Sunnism, hostile to Shi'ite mental reserva- 
tions, and his intense mysticism, an activity in which he was always 


30 See his tomb, this volume, Figures 30 and 31. 
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ready to abandon himself, exposed him to the hostility of the leading fin- 
anciers and tax farmers of the empire, who in Delhi as in the time of the 
Banū al-Furāt in Baghdad, were extremist crypto-Shi'ites. 

A poet and writer of prose in Persian, Bidil forged for himself a lavish, 
overelaborate, difficult style. In the present day there has been a revival of 
his influence in certain Indo-Persian centers, in Tadjikistan, Bukhara, and 
especially Afghanistan, among writers such as Saljūgī, M Ibrahim Khalil, 
Haīrat and Hāshim-Shāyeg. 

A disciple of the mystic Shāh Sāhib Kābulī, Bīdīl left some important 
texts on Hallāj; and critical analysis of them,—here too—has been made 
possible by the studies of M Ibrahim Khalil and the translations of M 
Ferhadi, by which we are guided. 

Bīdīl is shuhüdi and his 'aqida is the very 'aqida of Hallaj. Like Hallaj, he 
sets his course on Union via a route that is fraught with dangers, which 
he is not hesitant to acknowledge as rash; but he does affirm, and in a 
sharply clear way, that Hallàj did indeed reach the highest goal of the 
discipline, and in union with the Truth. 


I. How is the “I” of Mansür (Hallaj) different from the “I” of Pharaoh? 


In this poetic piece from his Ghazaliyat, Bidil takes up this famous 
theme inserted in the Ta’ Sin al-Azal which likens these two "Is with 
the “I” of Satan. The first to oppose (versus Ahmad Ghazālī) this very 
old wujidi notion (held by Qushayri and continued down to ‘Attar and 
Ibn ‘Arabi) was Yüsuf Hamadhānī, followed by ‘AQ Kīlānī, Rami, 
Baqli, Semnānī, ‘Ali Hamadhānī, Gīsūdirāz, and Sirhindī. Like these lat- 
ter, Bīdīl was shuhüdi. 


What perfection makes the “I” murmured by Mansūr praiseworthy? And what 
imperfection makes the “I” shouted by Pharaoh a dissonance banished from the 
harmony of the Supreme Musician? Since both sang in the same world, each 
emitting the same note... . 

Mansiir, subjected to the very exigencies of indiscriminant Poverty, became 
intimate with the secrets of Yagīn; and in no state did he release the protective 
orthogonal frame; —up to the drops of his blood keeping the color of the Only 
One crimson—up to the dust of his ashes radiating the melody of the Only One. 


II. Dialogue between the spirits of Mansür and Desire (Tamanni): 


In this ocean full of protective coverings of ‘‘me and you” 

Our tongues are like complaining waves. 

As long as the Mansiirian Desire does not arouse you 

What can you reach with the (unexpressed) vitality of your "Secret"? 
Which is grasped in the full Glory of this Single Flame (Ourbanīyān). 
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This is the final Gaze, the opening of the eyes of those who have sacrificed 


themselves voluntarily. 
III. My symbolic cup of Desire brought on the intoxication of Fulfillment, 


In the little blood I had, the image of Majnün became Mansür. 


IV. In the palm grove of judgments and feelings, a whole crowd goes about 
plucking useless and deceiving fruits. —Surely it is not easy to pluck the flowers 
of the consciences of the True, —see the purple one in this garden, itis a pool of 


Mansür's blood. 
V. Say “I” before the display in the ready-sale shop of "self," what a useless 
word. And such was the folly of that brazenness which came into the head of 


Mansür. 
h. The Madfan of Mansür Hallaj at Porto-Novo 


In 1938, Professor Hamidullāh called attention to the existence of a 
cenotaph of Mansür Hallāj in Muhammad Bandar (= Porto-Novo), on 
the southeastern coast of India, south of Madras, in the Tamil region, 
where there is only a tiny minority of converts to Islam forming two 
casts, the Marakkayar in Porto-Novo, Nagore, and Kayalpatnam, the 
Labbai in Nagore and Trichinopoly.?! This madfan could be attributed to 
the Süfis of this region, who, in the present day, are divided into four 
orders: the Banava (= Qadiriya of Ghulam ‘Ali Shah Dihlawi), the 
Rifā'īya, the Shāhmadārīya (and Malang), and the Jalālīya Chishtiya (of 
Jalal Bukhari = Makhdüme Jahanīyān), subject to the supreme authority 
of a *sirguru,” a hereditary position belonging to the family of Baba 
Fakhr al-Din, interred in Penukondah (in northwestern Arcot). This 
Fakhr al-Din Sijistānī, a direct disciple of Natharn Shah Mazhar al-Din (d. 
411/1020), the saint of Trichinopoly, is the patron saint of the Panjuris 
cast (= Pinjaras) or *'carders of cotton”; this is because Mansür Hallāj 
Qattàn was in the Ottoman empire. This madfan should be attributed to 
one Pinjara Labbai,32 converted by some member of the Shirazian order 


of the Kazerüniya. 


i. The Hallājian Cult of the "Master of Truth" in East Bengal 


Hindu tradition did not wait for Islam to propagate the cult of truth, 
even in Bengal. Concerning the love of truth (satya), we know of the 
Siva legends (the mystery of Raja Harischandra who always spoke the 
truth; King Vigvamitra forces him to have to execute his wife; Siva saves 


31 Cf. REI, 1938, pp. [101-111]. 
32 Khāja Khan, Studies [bib. no. 2133-b], p. 153. 
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him),33 the Vishnu legends (the cult of Satya Narāyana), Buddhist 
legends (the cult of Dharma,?* which has survived Brahmanic persecu- 
tions since the eleventh century, and is identified with the Muslim 
Khuda, ap. Sat-Dharma, cf. satyavakya), some common survivals 
(Prahlad),35 and some Hindu-Muslim syncretist efforts (the Kibirpan- 
this? identify Satya Purusa with the God of Islam [= Sahib, Haqq], and 
the Satyaloka with the Islamic Paradise). But in two limited areas, that of 
Dacca-Fenny-Chittagong in East Bengal and that of Murbhanj in Orissa, 
we find a peasant cult of the ‘‘master of truth,” Satya Pir, whose Muslim 
and Hallājian origins are as indisputable as they are strange. 

In Orissa, Satya Pir is identified with Satya Narayāna (= Vishnu) and, 
despite the Brahmans, the offering of flour and milk mixed with bananas 
and sugar is called, not bhoga (the term used in the Hindu temple), but 
shinni (a Muslim term).37 In East Bengal, Satya Pir is above all the tute- 
lary patron of woodsmen against wild beasts of the jungle, and icons de- 
pict him astride a tiger;?? this being the view held by Muslims. But 
among Hindus, in their weekly prija in Satya Narayana, which no Mus- 
lim may participate in, it is the Hallājian legend of Satya Pir that is told in 
popular Bengali poems in every village. 

There is a considerable body of literature about him that has been 
studied by Munshi ‘Abdul Karim, the former principal of Anwara Col- 
lege in Chittagong, from the standpoint of the Muslim sources,?? and 
appraised by Dinesh Chandra Sen in terms of the Bengali national and 
religious reaction to the Muslim conquest, which gives all the more value 
to his admission to the Muslim origin of Satya Pir.*° 

This literature comprises, first of all, Bengali poems by Muslim or Is- 
lamized authors who, in many cases, still had Hindu names and whose 
works dated from the beginning of the seventeenth century: ‘Arif, 
Krishnhari Das (1645), Nayek Mayaj Gaji, Sankaracharya (between 1636 
and 1662), the poems entitled “Satya Pir.” This is also true in the case of 
the “Satya Pir” of Rāmānanda, and of the “Satya Pirer Panchāli” written 


33 Dinesh Chandra Sen (from Tipperah), A History of Bengali Language and Literature 
(Calcutta, 1911), p. 168; cf. P. Meile and Gandhi, ap. Harijan, February [?] p. 38. 

34 Ibid., p. 30; [Jean] Przyluski, Le Concile de Rājagrha [Paris, 1926], pp. 260-269. 

35 Cf. Gandhi, who compared his “satyagraha” (upholding the truth); cf. RMM, XLIV 


(1921), 55-63. 

36 Yūsuf Husain, L'Inde mystique (1929), pp. 81, 96, 122. 

37 Dinesh Chandra Sen, The Folk Literature of Bengal (Calcutta, 1920), p. 100. 

38 The direct communication of Mr. Suhrawardy in Paris, May 1940; Husain, L'Inde 
mystique, p. 26. Ibn al-Athir already pointed this out; cf. Z Qazwini. 


39 Sen, Hist. Beng. Lang., pp. 803-804. 
40 Ibid., appendix, p. 7. 
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by Fakir Chànd, who lived in Chuchiā and Chittagong (1734). A Hindu 
poet, Fakir Rāma Kavibhusana, was the first in that period to identify 
“Satya Pir” with Narayan in his popular poems written in an elegant 
Bengali style. His legend is also incorporated into the poems about S. 
Narayana by Bharatachandra (1722, d. 1760), by Jayanarayana Sen 
(“Hari Lila," written in 1763), and by his niece, Ananda Mayi (alive in 
1761).^! 

D. C. Sen, our only available present-day source, has the following to 
say about the “Satya Pir” of Sankarachārya, a long poem consisting of 
fifteen chants, rediscovered by Babu N agendra Nath Vasu in Murbhanj 
(= Mayurbhanja, Orissa): this book reveals an interesting fact about the 
origin of the god “Satya Pir.” Couched in a legendary form, but eluci- 
dated by comparison with the plot of another work on “Satya Pir” at- 
tributed to Nàyek Mayaj Gaji, it reveals to us that it was Emperor Hu- 
sayn Shah of Gauda who, in his efforts to draw the sympathy of his 
Hindu subjects to himself, created the cult of Satya Pir, so that Hindus 
and Muslims would come together in the common worship of a single 
God.” “One legend,” he says elsewhere, “describes Satya Pir as the son 
of a princess, probably the daughter of Hushen Shah, the Emperor of 
Gaur,*? hence the grandson of Hushen Shāh.”43 

D. C. Sen, together with the accounts of the miracles of Satya Pir (for 
Sundara, in Chandernagore) as chanted by Wazir 'Ali and by Ananda 
Mayi,** in which the Muslim influence is not discernible, analyzes the 
poem by Krishnahari Dis, [the influence] strong on 8 of its 250 pages,*5 
versified by a semi-Islamized Kayastha who invoked Allah at the begin- 
ning of it. According to a prediction known in Paradise (= vehest, Per- 
sian: behesht), Satya Pir will come into the world to stop the injustices of 
Kaliyuga and the persecution of the fagīrs carried out by Raja Maya- 
Dānava and indicated by the archangel Jibril. A houri, Chandbibi, is sent 
from Paradise to the world to be "sandhya-vati," the "virgin mother," 
and to give birth to Satya Pir. This child, conceived by divine will, is 
raised in the beginning by a tortoise, and exhibits superhuman powers; 
he performs many heroic exploits, notably in an encounter with (Ràja) 
Man Singh, Emperor Akbar's governor general of Bengal from 996/1587 


^! Sen, Folk Lit., pp. 100-103; Hist. Beng. Lang., pp. 796-798. 


4? Sen, Hist. Beng. Lang., p. 797; and Folk Lit., p. 99, adapted from “the Višva Koga” 
XVIII, 159. 


43 Sen, Folk. Lit., p. 103. 


44 Analyzed by Sen, ibid., pp. 103-113, and Hist. Beng. Lang., pp. 683-687. 


45 Published by Garanhata Bengal Roy Press. (Sen, Folk. Lit., pp. 102-103); Yf Husain, 
L'Inde mystique, p. 26. 
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to 1015/1606. Krishnahari Dās dresses his hero as a yogi, staff in hand, hair 
tied in a knot, with the sandalwood mark on his forehead, the brown 
cordon over his shoulder (gold threads on his chest), a flute in his left 
hand, and around his ocher-colored attire a chain (the only Muslim fea- 
ture) serving as a belt. 

Glasenapp, who gathered more infomation from people about Satya 
Pir, asserts that local Muslim tradition originally saw in him the figure of 
Mansür Hallāj with his cry “I am the Truth," his execution, and his ashes 
scattered in the river. "46 The “Satya Pir” sung by Bengali poets should 
be considered one of his reincarnations, the Hallājian identity of which 
can be established by a simple internal investigation. The “virgin 
mother,” a former houri, is the sister of Mansür Hallāj, the houri who 
poured for him the intoxicating wine of "I am the Truth" (a Persian 
legend); it is she who becomes pregnant by him after having drunk water 
from the river in which his ashes had been thrown (a Yazidi and a Turk- 
ish legend). She is also a princess (of Aleppo) and after drinking the ashes 
of Hallāj, she gives birth to Nesīmī, the Turkish poet, who will die a 
martyr also for crying out “I am the Truth." That holds true in western 
India for the sources of the “master of truth” theme in Bengal. But in 
eastern India the canvas of the Javanese legend of Siti Jenar contains, 
along with other Hallājian features, those which we have just emphasized 
in the figure of Satya Pir. Therefore it is correct to infer from this that the 
Hallajian theme, after having arrived in Bengal (either by sea or by the 
Khilji conquest), was carried by sea from Kalinga to Java in a form of 
popular drama for wayang. 

D. C. Sen sees the cult of Satya Pir as a governmental creation, a delib- 
erate attempt at syncretism, aimed at a Hindu-Muslim religious reconcil- 
iation; and he attributes it to Emperor Husayn Shah. 

Indeed, already in the seventh century of the Hijra a gādī of Gaur had 
identified, through syncreticism, Brahma and Vishnu with Abraham and 
Moses.47 And the Bengali Sunya Purana of Ramai Pandit (in its Chapter 
56, tacked on by Sahadeva Chakravarti, after our twelfth century) ,48 had 
presented Brahma = Muhammad, Vishnu = Payghambar, Siva = 
Adam, rishi = fagir, etc. Husayn Shah, whose full name was Sayyid 
Abü'l-Muzaffar 'Alà"l-Din Husayn-b-Ashraf Makki, was a Khurasanian 


46 H. von Glasenapp, Hinduismus [bib. no. 1770-2], p. 102; Zoetmulder, Panth. Soeloek- 


Lit. [bib. no. 1796-a], p. 344, n. 8. 
47 Recueil, p. 119, n. 2. —Mr. Enamudha states that prior to the sixteenth century 


Narayāna had not been linked by anyone to Satya. 
48 Sen, Hist. Beng. Lang., pp. 30, 36. 
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from Tirmidh, who claimed to come from Meccan stock, went to settle 
near Sunargaon (near Dacca),*? the capital of Bengal since 1351, married 
the daughter of a qadi there, and reigned from 899/1493 to 925/1519,50 
Though he had the beginning of the Bhagavata Purana and the 
Mahabharata translated into Bengali (the translation dedicated to Paragal 
Khan), he mistreated and desacralized the Brahmans of Nawadwipa in 
1509 (= Nadia; the famous family of Tagore) because of a disturbing 
prophesy (Chaitanya Déva, d. 1524, then left it for Orissa; he converted 
two of Husayn Shāh's officials and the Safi Hari Das to Hinduism).51 His 
many inscriptions dedicating mosques5? demonstrates to us his respect 
for mystics; for example, Nür Qutb al-'Alam (d. 808 or 851/1447) buried 
in Pandua near Gaur (= Lakhnawti).5? It is doubtful if Husayn Shah was 
the one who had officially Islamized the local cult of Satya Pir by identify- 
ing him with Hallàj. For it was his son, Nusrat Shàh, who methodically 
organized the Islamization of Chittagong (1518-1538)54 with the help of 
his Afghan vassal, the Amir of Fenny*5 (1. Rasti Khan, 1466; 2. his son 
Parāgal Khan and his grandson Chhuti Khan, 1518-1538, the first gover- 
nors of Chittagong). Hallàj should have already been venerated there, 
like Bistāmī and Kilani, who have cenotaphs there, because of the pres- 
ence of Baghdadi immigrants (one of whom, the wealthy Alfa Husayni, 
married the daughter of Nusrat Shāh).56 However, it is possible that the 
cult of Hallāj was introduced by a local Muslim saint: perhaps Badr 
al-Din Badre ‘Alam, patron saint of Chittagong and a friend of the pro- 


+ A. Chandpur, the Rarah district south of Dacca. 

50 H. Blochmann, A History of Bengal ( JASB, XLI, 1872). 

51 Sen, Hist. Beng. Lang., pp. 12, 222, 474, 503. 

52 Epigraphie Indo-Moslemica (G. Yazdani, Calcutta), 1915-1916 (pp. 10-14), 1929-1930 
(p. 12), 1933-1934 (pp. 2-7, 23). . 

53 Ghulām Husayn Salim, Riydd al-Salatin, in translation [?], pp. 133, 46; Abü'l-Fazl, 
Ayn-i Akbari, [?ed.], 11, 371. 

** Chittagong = Chatgaon. Cf. O'Malley, Chittagong, ap. East Bengal Districts Gazetteer, 
The Muslim name is “Islamabad.” The city was fought over by Buddhist rais of Arakan 
(ninth century—1243, 1516-1518, 1538-1638) and Vaisnava anti-Muslim rajas of Tipperah 
(1243-1345, 1512-1516), and occupied by Muslims (1345-1512, 1518-1538, and since 1638 
and 1666-1760). 

55 Fenny is in the district of Noakhali (D. C. Sen, Hist. Beng. Lang., pp. 202-205); the 
palace of the amirs was in Paragalpur. Cf. Mawl. Hamidullah Bahadur, Ahādīth al- 
khawānīn, Calcutta, 441 pages, a documented history of Chittagong (Blochmann, ap. 

JASB, 1872, p. 336). 

56 Blochmann, JASB, 1879, p. 109. In 1901 in Chittagong: 968, 054 Muslims (Sunnites 
and Faraizis: a cast of shaykhs), in contrast to 185,000 Hindus (especially of the Kayastha 
caste), and some Buddhists; Noakhali: 866,290 Muslims and 274,474 Hindus (same distri- 
bution). Many weavers in Noakhali. Sunnargaon was a center of cotton workers. 
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Hallajian Sharaf Munyari (d. 844/1440),57 or Nar Qutb al-‘Alam whose 
isnād goes back, via 'Ala"]-Din 'Ala"]-Haqq (a curious name), to both 
the pro-Hallajian Hamid Nāgurī of Jodhpur and Nizām Awliya’ of Delhi 
(via Akhi Siraj al-Din Uthmān, d. 758).5* 


vit. THE INFLUENCE OF THE MARTYRDOM OF HALLAJ 
ON THE ISLAMIZATION OF JAVA 


The Muslim mystical circles of Malaysia, from the beginning, knew and 
argued over Hallāj's “I am the Truth." Quotations will be given further 
on in which the Oādirī poet Hamza Fānsūrī (d. around 1040/1630) ex- 
tolled Mansür's ''Anā'l-Hagg.”' Hamza was from Baroes (Sumatra) like 
his disciple and commentator Shams Samatrānī (from Pasei). A juriscon- 
sult from Atjeh, Nür Raniri (d. 1040), had signed a fatwa condemning 
Hamza for being wujūdī (= monist). This fatwa, adopted by the sultan of 
Atjeh, Iskandar II, in 1052/1642, led to the works of Hamza being 
burned. But sixty years later, the Javanese sultan of Banten, Zaynal (d. 
1146/1734), had copies made of them.? At this very time, it should be 
added, a sudden change of attitude took place, even in Sumatra, in favor 
of Hallāj under the prompting of Shattariya missionaries implanted in 
Oelakan (on the west coast) by ‘Abd al-Ra'üf of Singkel. Later, in the last 
century, Nagishbandīya missionaries, whom Ismā'īl Simaboer had in- 
troduced into Minangkabau, combatted there, as well as in India, the ex- 
treme positions of the Shattārīya, among others the importance given by 
them to the Hallājian "Anā'l-Hagg.”3 - 

The Hallājian theme, however, not only served to add fresh fuel, in 
Malaysia and elsewhere, to the unceasing debate between canonists and 
mystics. We have proof that the account of Hallàj's martyrdom was one 
of the main apologetical means used by all of the early pioneers of Islam 
to convert the Hindu circles of Java, in which Brahmanic and Buddhistic 
asceticism had already inculcated an ideal of self-sacrifice. Four similar 
accounts of the martyrdom dating from the early years of Java's Islamiza- 
tion are replete with details borrowed from an account of Hallāj's mar- 
tyrdom whose origin is not yet firmly established, but seem to go back 


57 JASB, XLII, 302. 58 Ibid., p. 260, n. 1. 


1 Ed. Doorenbos [?], pp. 41, 47-48, 50, 55, 57, 105 (Skātr); 170 (Asrār al-'ārifin); 203 
(Sharāb al-'ashiqin). 

? Kramers, Een Javansche primbon [?], pp. 26, 46. 

3 Ibid., pp. 33, 49. 
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to the tadhkira of ‘Attar brought to the Archipelago by Indo-Persian mis- 


sionaries, either from Fars (Kazerüniya) or from Khurasan, by way of the 
Deccan or Chittagong. 


a. The Martyrdom of Siti Jenar, the Saint of Giri, in 893/1488 


The figure of Siti Jenar (= Lemah Abang)‘ is extremely popular in Java. 
He is the protomartyr of Javanese mystical Islam. Just when the Buddhist 
empire of Majapahit was collapsing under the first sultan of the new 
Muslim state of Demak, this shaykh, from whom the sasahidan mystical 
school derives (= shahidiya = shuhūdīya),5 became suspect to the other 
local holy men because of its excesses. Invited to appear before them to 
vindicate himself, and having a presentiment of his fate, he dressed in 
white, and put intoxicating soelasih flowers in his ears (= Ocimum 
basilicum). On the way there, he refuted in a friendly way the hulült mys- 
ticism ofa Buddhist, Kebo Kenanga, who believed it possible for God to 
“remain mingled” (soeksma) with us. In his appearance before the synod 
of holy men, a canonical tribunal as yet nonexistent, Siti Jenar made a 
public disclosure (miak werana) of the arcana of "Anā'l-Kak (= Anā l- 
Haqq = “I am the Truth”), and was condemned to death. The prince of 
Tjeribon, S. Bajat, ordered his execution on 22 Jumāda II of the year Saka 
1410 (= 893/1488). The executioners’ swords at first became blunted 
when used on Siti Jenar, who then spit out some saliva, a drop of which 
fell on a dry betel leaf. This leaf was soon to be eaten by Princess Man- 
dapa of Pajajaran, who was then on ascetical retreat; and from it she con- 
ceived a daughter, Tandoeran Gagang.” The soul of Siti Jenar thus was in 
his saliva; his body was no more than a cadaver in the hands of the 
executioners. His blood poured out, but white, not red,? and then yellow 
and black. It smelled of musk and patchouli, and talked.? Moved by this 
miracle, one disciple, Ki Lontang Semarang, submitted to the execution- 

4 Siti Jenar (in the Krama dialect) = Lemah Abang (in the Ngoko dialect = the red earth, 


an allusion to the blood spilled?). Three versions of his Sīra are extant: “Babad Poerwareja" 


(Rīnkes ed., TBG [?], LV, 1913, 106 ff.); the Widya Poestaka ed., Weltevreden, 1917; and 
the Tan Khoen Swie, Kediri, 1922 and 1932. 
5 The school of Semnānī. 


* Among their ten names, we find at least four of the nine holy apostles of Javanese Islam 


represented: S. Maghrabi (I, d. 1419), P. Bonang (III, d. 1525), S. Giri (IV), and S. Kalijaga 
(IX). 


7 Who, in the beginning, 
where she was cured (= 
against Mataram). 


+ White blood (darah poetih) = (diri poetih) = the last covering layer of the soul. 
? C£. the good repute of Sri Tandjoens. 


was incapable of bearing children, was later taken to Holland, 
the legitimization of the future Dutch invasion, Pajajaran's revenge 
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ers. Only the holy S. Kali Jaga, who had beheaded the martyr, dared bear 
his body to the mosque, though it spoke, and afterwards only grudg- 
ingly let him be buried in the Kemlaten Cemetery near Tjeribon. The 
next day, when the tomb was reopened, only two luminous buds of 
melati (— sambuc jasmin) were found in it. The holy men, in burying 
him there, substituted a mangy dog for him which they claimed to be the 
only remains of Siti Jenar. 

As early as 1913 Rinkes identified Hallāj's cry of “And’l-Haqq” with 
Siti Jenar and spotted three other Hallājian features in the latter's legend: 
that a substitute (a dog) had died in place of him; that his blood spoke; 
and that his soul had been reincarnated in the womb of a virgin. The lat- 
ter two did not stem from ‘Attar. 


b. The Martyrdom of Soenan Panggoeng, the Saint of Tegal, 
in 907/1501 


According to his legend, which is included in the wayang (the shadow 
theatre) repertory, S. Panggoeng, brother of the third sultan of Demak, 
Bintara Tranggāna II (1500-1537), was mad with divine love. Among his 
other extralegal eccentricities, he had two dogs as pets, one black, the 
other reddish brown, whom he named Imàn (faith) and Tawhid (Divine 
Unity). They were the embodiments of his two tamed carnal souls, nafs 
lawwama and nafs ammāra.*9 And these dogs accompanied him into the 
mosque. Summoned before the synod of the holies and the sultan in 
1501, S. Panggoeng, on the basis of the fatwa of S. Bonang, was sen- 
tenced to be burned alive. He greeted the judgment with laughter, and 
got someone to feed rice to his dogs while the fire was being fanned. The 
dogs, fighting, extinguished it, which led the sultan to ask his brother to 
assist the executioners. S. Panggoeng agreed, and asked only for ink and 
paper. Then, following a friendly exchange of greetings with his brother 
and his judges, he threw himself into the fire with his dogs, the ink, and 
the paper. When the fire had died down, the only thing found in the 
ashes was a manuscript by a mystic, Soeloek Malang Soemirang, drawn 
from a work of S. Panggoeng, “‘Dakapanalalpana.”™ 

In 1927, Drewes!2 showed that the metamorphosis of the two souls 
into dogs derived, via ‘Attar, from Turughbadhi 's account of Hallāj's 


19 The first two coverings of the soul (the theory of the seven latifa). 

11 A bizarre feature: Malang Soemirang is the brother of Amir Hamza. 

12 TBG, LIV (1913), 139 ff. There are a dozen dogs in the Tjabolek legend; Drewes, ap. 
Djawa, 7th year, pp. 98-103. 
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return from Qashmir. The rest seemed to him to be a duplication of Siti 
Jenar. 


c. The Martyrs of Ki Baghdad in Pajang and of Shaykh 
Among Raga in Mataram 


Rinkes and Drewes are inclined to see in these two legends, as in the pre- 
ceding ones, the survival of the Hindu theme of Ajar Wisrawa, who, in 
the novel of Arjüna, arouses the wrath of gods for having “raised the 
curtain" and revealed the sastra to Prince Soemali. Let us note that we are 
not excluding the impossibility that the four martyrdoms really oc- 
curred, and that, in any case, the coloration of the early theme was 
heightened by the Muslim addition of Hallājian details. 


d. Hamza Fānsūrī 


In a Malaysian prose tract, Hamza interprets ''Anā'l-Hagg” as having 
been uttered in a state of rapture (ghalaba):13 


(P. 203) This is the utterance of a man intoxicated, not at all an expression of 
personal egoism: thus did Mansūr Hallāj say ''Ana'l-Haqq." Now, this utterance 
need not be imitated, for we are not ruled by ecstasy (maghlūb al-hāl), except 
when we are in love or intoxicated, no longer having control of our judgement; 


—-when (therefore) these words are uttered, they are not false; they must be in- 
terpreted. 


In his poems he leans toward the monism of Ibn ‘Arabi: 


(P. 107) Be assured that once one finds adequate such words as the "laysa fi'l- 
jubba” of Junayd Baghdādī, the "subhani" of Abū Yazid, or the "Aná'l-Haqq" of 
Mansür Hallàj, seeing that all of these people of magnificent wisdom can no 
longer distinguish (material) density from what is (spiritually) fine, but see Es- 
sence equally in all things, everything that these people say about it is correct. 

(P. 55) Do not be afraid to say "Ana'l-Haqq"! —this wave becomes the sea! 
—outside [you are] a simple branch of humanity, —within you are always at 
your Origin; —we would like to see the face, —but Mansür is beyond view;!4 
—your soul must fight the ''self,” —Mansūr is right, he, the leader in this war; 
—this battle, O soul, do not regret it. 

(Pp. 47-48) To transgress the “liya ma'a"!* completely; the slave becomes the 
Master; thus does this wise one assume the name of "knowledge"; and Abü 
Yazid, very exalted, annihilated in this sublime knowledge, says "subháni," 
which becomes in this very place the pilgrimage to the Creator; like Mansür, the 
leader of lovers, also says "Ana'l-Kháliq"; he too has this right of utterance; 
whosoever here is qualified for it, let him utter his aleh.16 O Perfect Man! —we 

15 Attempted translation (assisted by Miss Sokolov). 

14 Literally, interval (= bayn in Arabic?). 


15 Hadith: "I have moments with God that are inaccessible to Angels." 
16 © *Alayhi'l-salám."" 
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must not seek useless knowledge nor what the uneducated know —‘‘Ana'l- 
Haqq”! Mansūr, in saying this, reached his goal (= wāsil). 

(P. 50) Magnificent drink, received from the hands of the Creator, —Who 
gives it to all of His lovers to drink; —whosoever says * And'l-Haqq" is very hon- 
est; this draught is indeed such a cure giving health to the whole body that in 
drinking it one forgets one's companions—Mansür became a noncombatant— 
drinking this does not enlighten. 

(P. 57) Asceticism leads to Paradise, —while desiring this world leads to death. 
— Abd al-Wahid is the origin of his name,!? —he says *Anā'l-Hagg” constantly, 
his calling is to be intoxicated and in love, —a knowledge glorious and exalted. 

(P. 105) The divine Name “Wahid” (One) means being simultaneously visible 
and hidden—which is the end of knowledge—your branch and its trunk, 
— within full power, outside mutilation—you are still the cup-bearer, and the one 
who thanks him, —now Mansür has (also) become *nasir"18 —the eye put out, 
the clothing (of his body) burned; —one must affirm God, and deny idolatry. 

(P. 41) After that one attains a very high knowledge, like Abü Yazid and Man- 
sür Baghdadi, by saying ''Anā'l-Hagg" and “Subhani’’; —this is the method of 
those who are outwardly children, —according to the triumphant sages; —thus 
does the ship (?) of tawhid arrive at its destination (?). 


vii. THE SURVIVAL IN ARABIA 


a. Ahmad ibn ‘Ulwan Yamani* 


Kratchkovsky discovered in the Kitab al-futüh of this Ahmadi shaykh 
from Yemen (d. 665/1266) an interesting dhikr al-Hallaj (the name is con- 
nected with the tarahhum) explaining “how the sincere lover bears wit- 
ness to his veracious beloved on the most direct route to knowledge of 
the compassionate Companion (= God?).” 


Hallāj, having submitted to the divine light, realized by his ‘aql and by his in- 
tuition that it is indeed the divine will which, in entering his will and his purpose 
(himma), desires in his stead and speaks in his stead ("là yantiq ‘an al-hawa’ 
[Qur'àn]"). This is what the philosophers (hukama’) tell us in connection with a 
ray of sunlight entering a recess in a wall like fresh water in a glass, consuming Its 
substance; the house sparkles with this glory, and this is the light that expressed 
itself in Hallāj when he said "T"; we have proof of it to hold up to the ignorant: it 
is that the effusion of this light, vibrant and limitless, in the niche of Hallāj, that 
broke his glass and lit his torch, plunging his paths and mountain passes into 
darkness; then he was confused, had a foreboding of his death, shuddered; his 
power of discernment and argument failed, every sign of a right way for his per- 
ception to follow sank in the ocean of these splashing waves. He had to make his 
way through the night of nonbeing without a torch, he cried out, while Being 
had lain in ambush to capture his reason, making all else but God vanish, "I am 


17 Meaning a saint. 18 A play on words. 


1 Brockelmann I, 449. 
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God."' No reference was made to his corporal substance, nor to his spiritual soul, 
but because of his annihilated identity, to his Sovereign identity. His eye no 
longer saw any sign of light but that. Through a Merciful power he expressed a 
real and fervent ecstasy, unlike that of Pharaoh, Satan, Nimrod, and Kan'ān, 
through the disappearance of his human dimension and his incorporation of an 
Eternal dimension; and when the light of this incorporation flashed forth, shak- 


ing his heart and disrupting his heavens and his earth, he formed these words on 
his tongue. 


There follows a poem “excusing” Hallāj and expressing his ardent ac- 
ceptance of punishment, then a commentary on the hadith “kuntu sam hu. 
„+7 Ibn 'Ulwān then explains how he himself, after rejecting the robe of 
ignorance to "run naked in search" of God, he felt himself reclothed in 
the robe of knowledge, which made him perceive the divined secret 
flowing (sārī) into all of his sensations and engraving his name under the 
name of God, his impersonal knowledge under the knowledge of God, 
wavering between saying “I” (through baqa’) or “He” (through fana"). 
" And since I chose (to say ‘I’), the witness of Baga’ told me, ‘You are 
going to fall from the sun into dust, and from holiness into prison.’ And I 
said to him, shaking my finger, ‘Do you intend to kill me as you killed 
that soul yesterday?'? And he smiled thinking of this debate with Hallāj, 
for he had failed, as was my choice, to nail me on the gibbet of Hallaj, 
and said ‘now add an epithet.’ And I wrote (beneath the engraving of our 
two names) ‘servant of God,’ ” 

God explained to him how it was the very Name of “Allāh” which 
was the instrument of Hallāj's execution. The A was the gibbet, the gap 
between the A and the L was the knife; the two Witnesses, fana" and 
baqa’, were disagreed as to whether he should die or not; and since every 
man must have his vindication, his blood ran with his sighs toward his 
beloved in asking him for it; and God wanted to exonerate him from the 
ignorant accusations, and his blood wrote "Ana Allah” ‘Tt is I, God, his 
murderer." Executed, though innocent of shirk, to show his beloved his 
patient endurance, and so that no one coming after him would dare to be 
so bold as he. 

| b. Yafis 
Yāfiī (d. 768/1367)3 supported his theory of Hallaj’s sanctity with the 
textual testimonies of Kilani, Suhrawardi of Baghdad, and Ghazālī, and 
with the names of Ibn ‘Ata’, Nasrabadhi, and Ibn Khafif. He condensed 
his opinion into verses 4 to 7 of his qasida entitled al-Durr al-munaddad or 
“Collected Pearls,” consisting of forty-seven verses: 
2 Qur’an 28:19. 


* Ash'arite, who died in Mecca; an opponent of Ibn Taymiya. 
4 The full title is “pearls st 


rung around the neck of beautiful women—in order to explain 
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(1) Hail to this group, suns of the straight path, for whom—love like ecstasy 
increases on the horizon up to their resurrection, tomorrow! . . . 

(4) One of them (Bistāmī) disappeared among the people, but the other, push- 
ing ecstasy to the extreme, ended up in riot. 

(5) Also the Law drew the sword against him in defense of its precepts, —and 
we saw Hallaj die executed. 

(6) He died a martyr, according to you, having accomplished his plan. How 
many others, alas, leave your ranks to become heretics! 

(7) Whereas the man from Bistām, curbing his ecstasy, —avoided difficulties, 
and died respected and esteemed. . . . 


The following commentary is added: “I have indicated by these latter 
verses that Hallaj was arrested by the authority of the literal law, whereas 
Abū Yazid assumed the armor of a ‘state’ which protected him against 
the seizure of power by force." No one expressed better than one of the 
masters® the dangerous situation in which Hallaj perished and which Bis- 
tami avoided: “Hallaj, in order to be brought out of the ocean of Reality 
onto the shore$ had to be arrested and imprisoned to suffer his sentence 
[of death]; but Aba Yazid did not emerge from the ocean of reality and 
realization; there was also no way to arrest him.” 


Ix. THE SURVIVAL IN EGYPT AND SYRIA 


a. The Testimony of Ibn al-Haddad* 


That there happened to be, prior to Shawwāl 310,2 less than a year after 
the execution of Hallāj, a Shāfi'ite canonist courageous enough to dare to 
collect and transmit on his own professional authority the text of the last 


how to excuse the words uttered by the masters of beautiful ecstasies—and what Hallaj 
said; which the letter of the law judged lawful (mustabāh) and the fact that the shaykhs made 
a martyr out of him, —for one who is enraptured in ecstasy cannot be accused of sin. 

5 Who is this? (Ibn Fadl Allāh alluded to this: Nājurī (Tawali" al-badūr, 211] says in com- 
menting on the verse "while Bayazid...in the ocean . . . , We, ill prepared, on the shore of 
desire we have not reached. . .”). Cf. Rūmī, Mathnawi II, 50, 22. An analogous image in 
Hallāj (verse: khidtu bahran . . .) and Ibn al-Fārid (Nazm al-sulük [bib. no. 403-a], verse 
288). C£. Ibriz [?] II, 168; Bistāmi according to Haytami, Fat. Had. [bib. no. 742-3], 95; in 
Ibn 'Arabi according to Dawwānī, Alexandria cat. Fun. Mutan. [?], 126. 

$ Bahja, 70. 


1 Abū Bakr (and Abü'l-Hadid) M-b-A-b-Ja'far ibn al-Haddād Kinānī Misrī, bornin 264, 
died in 344 (Subkī II, 112, 302; Kindi, Qudat, s.v.). Not to be confused with the safi Abü 
Bakr M-b-Ism Misri (d. 345). On the other hand, I believe him to be identical with 
Abü'l-Hadid, who wrote on the mystic AAA M-b-Sa'id Qurashi (Sarrāj), Luma : 255, not 
to be confused with an Abü'l-Hadid of minor importance, who was a pupil of Ibn Yünus 
(254, d. 332, Dhahabi, ms. P. 1581, f. 119a). His "testimony" is reproduced here in Chapter 


IV. 
2 The date of his visit to A "Alī Hy-b-Khayrān (Dhahabi, ms. P. 1581, f. 95b). 
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prayer of this condemned man, is indeed a very significant fact. The col- 
laborator and confidant of the grand qàdi of Cairo,? (Ibn Harbawayh), 
Ibn al-Haddād came to Baghdad on a mission, to get the deputy vizir, 
‘Ali ibn ‘Isa, to accept the resignation of his superior, being dissatisfied 
with the wali, Hilal-b-Badr (6 Rabi* II 309 to 1 Jumada 1311);* Ibn ‘Isa was 
unable to satisfy him by appointing as wali A-b-Kayaghlagh (1 Jumada I 
311 to 3 Qa'da 311), and it was the new vizir, Ibn al-Furāt (21 Rabī' II 
311), an enemy of Ibn Harbawayh, who was eager to accept his resigna- 
tion. Ibn al-Haddād returned in haste to Cairo, where he found his 


? A list of the grand gādīs of Cairo: Bakkār-b-Outayba, 8 Jumada II 246-Hijja 270; (va- 
cancy of 7 years); "UA. M-b-'Abda ibn Harb 277-Jumāda II 283; Abū Zur'a-b-'Uthmān 
Thagafi 284-292; ‘UA ibn Harb 7 Rabi‘ I to 19 Jumada II 292; Abū "Ubayd ‘Ali-b-Hy ibn 
Harbawayh 19 Jumāda II 292-Hijja 311 (b. 237, d. 319; arrived in Baghdad 4 Sha'bàn 293); 
Abū Yahyā ‘AA-b-Ibrahim-b-M-ibn Mukram, Hijja 311-19 Rabi‘ I 313 (with khalīfa: Aba 
Dhikr M-b-Yahya Tammir, followed by Ibrāhīm-b-M Kurayzi, 12 Safar 312); Hārūn-b- 
Ibrahim Hammadi 19 Rabr' I 313 to 16 Hijja 316 (with khalifa: 'AR-b-Ish-b-M-b-Mi'mar 
Jawhari, followed by Ahmad-b-Ibrahim Hammadi 22 Rabi* Il 314); 'AA-b-A ibn Zabr (res- 
ident titular) 15 Muharram 317 to 2 Jumāda 11 317; Hàrün Hammādī (with khalifa: his brother 
Ahmad, followed by *Ali-b-M-b-'Ali ‘Askari, 7 Rabi‘ II 320), 2 Jumāda II 317-19 Rabi* 1I 
320; Ibn Zabr 19 Rabi* H 320-10 Safar 321 (with khalifa Abū Hashim Ism-b-"A Wahid Maq- 
disi, until 15 Rabi* D; M-b-H ibn Abī'l-Shawārib (titular; khalifa: AQ 'AA-b-Muslim-b- 
Qutayba (son of the great writer), followed by Abü'l-Dhikr Tammār (29 Jumāda II 321) 15 
Rabi" 321-7 Ramadan 321; Ahmad Hammādī (res. tit.) 4 Ramadan 321-22 Safar 322 (followed 
by khalīfa: AHy M- -'Ali-b-Abr']-Hadid 22 Safar to 24 Jumāda II 322); M-b-Müsa Sarakhsī 
(interim) 24 Jumada II 322-5 Shawwal 322; M ibn Abi’l-Shawarib (tit.) 5 Shawwal 322-3 
Rabi* 11329 (with khalifa: M-b-Badr Sayrafi, 5 Shawwāl 322-25 Shawwal 324, with kātib: Ibn 
al-Haddad 322-23; followed by khalīfa: Ibn Zabr 25 Shawwal to 15 Qa'da 324, with Ibn al- 
Haddad nā'ib; followed by khalifa: Ibn al-Haddad (interim; regime of Ibn Tughj: 16 Qa ‘da- 
end of Rabi* 1325), A "AA Hy-b-Abi Zur'a Thagafi (end of Rabi‘ I 325, d. 10 Hijja 327. 
retained his friend Ibn al-Haddād as nā'ib), M-b-Badr Sayrafi (18 Hijja 327-1 Safar 329); Ibn 
Zabr (tit.) 1 Rabi^ 1329, d. 3 Rabī II 329; A-b-AA Khiraqi (tit.), Rabī' II 329-Muharram 334 
(with khalifa Hy.-b-Isā-b-Harawān Ramli) who appointed himself deputy to 'AA-b-A-b- 
Shu'ayb ibn Ukht Walid with Ibn al-Haddid as wali (Rabī' II-Shawwāl 329), M-b-Badr Say- 
rafi (Shawwal 329, d. 27 Sha'bān 330), Abü'l-Dhikr Tammār (1-7 Ramadàn 330), H-b-‘AR 
Jawharī (7 Ramadān-Rabī" Il 331), A-b-'AA Kishshī (Rabi* lI-Rajab 331), ‘AA-b-A-b- 
Shu'ayb ibn Ukht Walīd (Rajab 331-Jumada 1 333), H-b-'AR Jawhart (Jumada 333), Ibn al- 
Haddad (Jumāda 333-23 Muharram 334); Abū Tahir M-b-A Dhuhli (tit.), Muharram 334- 
Rajab 336, retained as khalifa Hy-b-Īsā-b-Harawān Ramli (d. 336), who appointed himself 
deputy to "AA-b-A-b-Shu'ayb ibn Ukht Walid, with Ibn al-Haddād as wali; M-b-H-b-'A 
‘Aziz Hāshimī (tit.) Rajab 336-15 Hijja 339 (with khalifa Ibn al-Walid, followed by 

Umar-b-H Hāshimī [brother of the tit. ] with Ibn al-Haddād as walt); M-b-Salih ibn Umm 
Shaybin Hashimi (tit.) 15 Hijja 339-Rabi* II 348 (with khalifa ‘AA-b-M-ibn al-Khasib, 1 
Muharram 348, followed by his son, M-b-'AA, d. Rabī' I 348); Abū Tāhir M-b-A Dhuhli 
(res. tit.), 15 Rabi* II 348-2 Safar 366 (Fatimid conquest). 

List based on Kindi; cf. for Ibn Zabr, Lisān III, 263; for Ibn Ukht Walid (gādī of Damas- 
cus 348, d. 369), Lisān III, 251; for Ibn Mukram, Lisān III, 248. 

* He must have arrived a few months before the death of Tabari (26 Shawwal 310), given 
the fact that he heard him, and before the death of Ibn Khayrān, since he found him forced 


to remain in his house by order of Ibn 'Īsā (d. 17 Hijja 310). 
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superior in the clutches of Abü'l-Dhikr Aswānī, the na’ib (Qa ‘da 311-312, 
Safar 312) of his successor, the Mālikite Ibn Mukram; Ibn Harbawayh fi- 
nally was able to return to Baghdad (in 313), where he died in 319; Ibn 
al-Haddàd, who remained after that in Cairo, had taken advantage of his 
prolonged stay in Baghdad to work closely with a Shāfi'ite group of dis- 
ciples of Ibn Surayj, “whom he regretted deeply not having met during 
his lifetime." 

It was therefore as a disciple of Ibn Surayj that he took up the cause of 
Hallaj, and we owe to him a text of great importance. 

The juridical career of Ibn al-Haddad5 may be summarized as follows: 
persecuted from 311 to 322 by Mālikite gādīs, which kept him from be- 
coming head of the shuhtūd in the Cairo court; held the position of deputy 
to a Shafi ‘ite gādī of bad reputation, Ibn Zabr (19 Rabi‘ II 320 to 10 Safar 
321); recommended as khalīfa of the nā'ib (29 Jumāda II 321); appointed 
kātib of the na'ib (5 Shawwal 322), khalifa of the nā'ib (= his friend 
Husayn-b-Abi Zur'a, 15 Qa da 324, by order of Amir Ibn Tughj; retained 
in that capacity from Rabi‘ II 325 until 18 Hijja 327); he held that position 
again under Ibn Zabr (1 Rabi‘ I 329, d. 3 Rabi‘ II 329).5 The new nā'ib, 
Hy-b-'Isà ibn Harawān (329, d. 336), who held him in esteem and tried 
to keep him as kātib to his khulafā” (particularly to Ibn Ukht Walīd, a 
Mu ttazilī Zāhirite who claimed to have descended from Malik-b-Dinar, 
the ascetic), and took him as his own khalīfa for eight months (Jumāda I 
333-23 Muharram 334). Ibn al-Haddād became nā'ib again to the khalīfa 
‘Umar-b-H-b-‘Abd al-'Aziz Hāshimī, son of the former ‘Abbasid nagīb 
of Baghdad (d. 333, and brother of the titular gādī, Muhammad), from 
Rajab 336 to 15 Hijja 339;7 next, though still the respected head of the 
shuhūd, he found himself dismissed in the change of regimes by the new 
titular gādī, the Mālikite Ibn Umm Shaybān (the son-in-law of Grand 
Oādī Abū ‘Umar, who had condemned Hallaj), and by his khalifa in 
Cairo, the Shāfi'ite 'AA ibn al-Khasib (339, d. 348); he died there after 
returning from the hajj in Jubba Yüsuf, on 26 Muharram 344; the 
sovereign and the entire court attended his funeral. 

He had been able to command the respect of his adversaries, Mālikite 
as well as Hanafite; and although the Ikhshidhid dynasty was Hanafite, it 
was Amir Ibn Tughj himself who sent for him in 324. Like his master Ibn 
Harbawayh, Ibn al-Haddād lived in close association with the powerful 
Mādharā'iyūn family of financiers, whom he also had to enjoin on sev- 

5 Kindi. 

$ [n the Rūdhbārī circle, Ibn al-Khashsháb; in the Mādharā'ī circle, Ibn Abi Zur'a. 

7 He went at that time to receive the black stone (13 Hijja 339). 
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eral occasions to respect the law. His friend Ibn Abi Zur'a was their 
grandson; they shared the same rivals to power, particularly from 310 to 
318, from 323 to 328 (inspectorship and vizirate of Fadl-b-J-b-Furāt) and 
from 333 to 336 (vizirate of Ibn Mugātil, the friend of Awariji); and he 
was their rawi in hadith. 

Two of his collaborators, Sulaymān-b-M-b-Rustum and Husayn-b- 
Kihmish, served as head of the shuhüd after him, the former in 336, the 
latter under the Fatimids, whom he held out against.? 

A man of extremely broad Islamic knowledge, extending to the juridi- 
cal, Qur'anic (hāfiz and qari’), traditionist, and grammatical plains, to in- 
clude, “in the manner of Asma',” the history and poetry of the whole 
Arab past, Ibn al-Haddād practiced severe asceticism (facilitated, it was 
said, by the fact of his monorchism) and a strict life of prayer. A pupil in 
hadith of M-b-‘Aqil Firyābī, he was first and foremost a disciple of Ibn 
Harbawayh in Shāfi'ite law and a convinced partisan of Ibn Surayj, 
whose mas'ala surayjtya he adopted and transmitted. Ibn Harbawayh, in 
300 in Cairo, welcomed with him the great muhaddith Nasā'ī, who shared 
with them, in petto, his thesis of the tafdil of "Alī over Abū Bakr. 

His main pupils were the following: the traditionists Abü Mansür 
M-b-Sa'id Bāwardī and Dāragutnī, the historians M-b-Yüsuf Kindi (d. 
350) and H-b-Ibrāhīm ibn Zülaq (d. 386), the jurisconsults M-b-'Ali Qaf- 
fal Kabir (d. 365),1 the rāwī of his account of Hallāj (he transmitted it to 
Sulami), and his son Qasim. They might have met together, either in 
Mecca (hajj) or in Syria (Ramlah), around 330. 

Among his important works on law, there was one, the Kitāb 
mukhtasar. fil-furi*. al-muwallada, which merited commentaries being 
written on it on three different occasions: by Abū ‘Ali Husayn-b-Sa'īd 
Sinjī (d. 430, buried at Sinjdān in Marw, his homeland, near his master 
'AA-b-A Oaffāl Saghīr, d. 417), by his fellow student Husayn-b-M- 
Marrüdhi (d. 462, whose sharh has been attributed to their master Qaf- 
fal), and by Abü'l-Tayyib Tabarī (d. 450).11 

Through his master Ibn Harbawayh, ?? Ibn al-Haddad became affiliated 


with an autonomous branch of Shāfi'ism, that of Abū Thawr Kalbī, as 
had Junayd.!s 


* And of Ibn Mugbal (in 326; Radi [bib. no. 122-a], 105); Athir [bib. no. 420-a], VII, 
312-313 (in 332). 


? Dhahabi, Huffaz [?], III, 108. T 
10 Subki II, 176. 11 Cf, Ghazili, Jawáhir, 51. 


12 Whom he revered for his independent character (even toward the powerful, like 
Mu'nis: Subki II, 305). 


19 Isnád: (Qushayri, 202) Abü'l-Hadid, a contemporary of M-b-'AA Farghānī, Khuldi 
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b. Fakhr Fārisī Khabri 


Fakhr Fārisī (528, d. 622) was a great muhaddith, the leading disciple of 
Silafī of Alexandria, whose isnād he popularized in Cairo. Born near 
Kazarun, he came around 557 to the Ibn Sallar madrasa with two other 
Persians, AN Suhrawardi and Rüzbehan Bagli, who were soon to de- 
part, however, whereas Fakhr remained.!* 

Though initiated in Fars into the Murshidiya order (like Bagli),!5 it 
seems that only in Egypt, under Silafi, did he study Hallaj and become a 
Hallajian. For all of his references to Hallàj come from the Chirvanian 
edition of the Akhbar, to which the authority of Fakhr after Silafi, lent 
authority in Egypt. 

This edition included the superimposed dramatic exhortative themes 
used to stir hearts to love of God; and, thanks to Fakhr, they affected 
some of the Madyaniya (Ibn Ghānim Magqdisi), Shadhiliya (Mursi), and 
neo-Junaydiya (Ghamri). And even some simple Hanbalites. 

Fakhr Fārisī also belonged to the Siddiqiya!$ order (born in Bayda, 
Hallaj’s birthplace) whose fervent Sunnism held Abü Bakr without equal 
among the Companions of the Prophet; in this his transmitters were 
‘Abd al-Rahim Damiri (d. 695, master of Ibn al-Raf‘a, d. 710) and the 
Hanbalite Qalanisi (d. 765). 

His last direct ráwi, ‘Isa b. Sul-Tha‘labi, died in 710. 

Following a vision of AB Tinàti, Fakhr built himself a small monastery 
in the Oarāfa of Cairo, where his tomb still stands, near that of Dhū'l- 
Nün,!? with a very interesting epitaph, which was the starting point of a 
monograph by Yüsuf Ahmad on the huge necropolis of Cairo, called 
“Imam Sháfi'i," as a place of religious meditations." 

Fakhr went around Cairo preaching (he was at Qus, in Sa'id, in 604);19 
esteemed and consulted by the Ayyūbid ruler Mālik Kāmil; the story of 
his relationship with Malik Kamil, which arose apropos of the Rahib 
(“monk”) is famous, "mashhüra." Malik Kamil was quite conciliatory 
towards the Latin Christians, as we know from his treaty with Frederick 
II; and I believe that this “monk” was none other than St. Francis of As- 


*Abbās M- -b-Hy ibn al-Khashshāb Mukharrimi Baghdadi, rawi of Shibli’s Hikāyāt ( — A 


Hy Fārisī [Qush., 113] + Sulamī). 

14 Ibn Junayd, Fakk [?], 243-244. 

15 Zabidi, "Igd, 91. 16 Sānūsī, Salsabil, 

17 Ibn al-Zayyāt, Kaw. Sayy. [bib. no. 2105-a], pp. 83, 108 ie 225; Sakhawi, Tuhfa, 
238 ff. 

18 Turbat al-Fakhr al-Fārisī, written in 1913, published in 1922, 96 pages; the epitaph on 
pp. 6-7 with 2 photographs. 

19 J-b-Th Adfüwi, Tali", 1332 ed. [?], 121. 
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sisi, and the "story" his appearance near Damietta before Malik Kamil 
(in 618).2° Up to now I have found no details about the role that might 
have been played by Fakhr, a nonogenerian advisor (carried in a litter), in 
this encounter, he an old Hallàjian, with the future stigmatized saint 
from the Alvern. Born near Kazarun, the “Persian Damietta," Fakhr was 
anti-Sālimīyan in theology, with Ash'arite leanings, and he must have 
advised Malik Kāmil to refuse the ordeal by fire proposed by Francis. 
Malik Kamil had been rather patient during the trial of the Coptic martyr 
John of Phanidjoit (April 29, 1209), and it must have been Fakhr who, at 
the time of the restoration of Shafi'i's tomb in Oarāfa by Queen Mother 
Shamsa, had the body of the Hanbalite Ibn al-Kayzani (d. 562) disin- 
terred by Sultanian order because of his hulūl heresy.?! 

A Shāfi'ite polemicist like Shibāb Tūsi, Fakhr Fārisī attacked the 
"Dahrīya philosophers and the Ismā īlīs,” surviving the recent expulsion 
of the Fātimids, and he denounced the ''Nusayrīya” (Talā'ī had been 
one), Hulüliya, Kayzānīya, and Marzūgīya?? as heretics who considered 
dogs and pigs clean. He was attacked in turn by antimystical muhaddithiin 
with regard to his isnāds: by Ibn Nuqta (d. 629) and Ibn al-Hājib (d. 630), 
whom Dhahabi would echo later. Ibn Hajar, though suspicious, would 
be less hostile (ap. Lisān al-mizan V, 29-31); and Ibn al-Qayim and Ibn 
Qadi Shuhba (d. 851) would defend him. 

The number of tombs grouped around his and that of his son Ahmad, 
including that of a shaykh of the Sa'īd al-Su'adā” Khāngāh, Karim al-Din 
‘Ajami (= Amüli, d. 710), attested further to his renown down to the 
fifteenth century. 

A traditionist with anti-Sālimīyan Ash‘arite leanings, his main oppo- 
nents were either ‘‘Huliliya” Hanbalites like Ibn al-Kayzānī (d. 562) and 
Ibn Marzüq (d. 1564), who were Qadiriyans and thus pro-Hallāj; or 
non-Hulültya like Ibn Najiya (d. 599); their amusing altercation in Qarafa 
is recounted. Fakhr was a popular orator able to stir his audience to give 
full vent to its emotion, according to the testimony of such learned men 
as 'Ali-b-Zarzür, who had the Mashhad Husayni (built in 544) restored. 
Being rather credulous, he accepted accounts of the bizarre charisms of 
his master Rūzbahan Kazaruni, the father-in-law of Najm Kubrā. He had 
some directed dreams, communication with the beyond, like his son. 
The Madyani mystic Safil Dīn-b-Abī Mansür Ansārī, who died in 682, 
the son of a pious vizir of Malik Kamil, includes him among his masters 
in his risāla. And Yāfiī considered him a saint. 


20 Kaw. Sayy. [bib. no. 2105-a], 110; Tuhfa, p. 240; Yf. Ahmad, Turbat, p. 18, n.1. 
21 See Diyaiya ms., f. 1272-1383. 22 Welieddin ms., 1828, f. 60a. 
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That Fakhr Fārisī was a conscious and deliberate Hallàjian on the phil- 
osophical level, leaving out his moving sermons, is shown by an exami- 
nation of the commentaries he wrote on the more crucial statements of 
Hallāj. 


1. Labbayka 

Verse 2: “I call You, no itis You Who call me to Yourself -how can 
I whisper to You ‘it is You,’ if You have whispered to me ‘it is P.” 

The commentary by Fakhr Fārisī (Salwa, f. 142b): 


The saint finds himself (all at once) immobile, kept in the world by his duty of 
obedience ('ubüdiya), and standing high in the heaven of His Affirmation (of the 
One God) from beginning to end; also, he is allowed to confuse the two kinds of 
states; he is caught between his status of “desiring,” which holds him back, and 
his status of '*desired,” which attracts him. 


He defined mystical union, then, as a testimonial monism (wahdat al- 
shuhūd), uniting the shahid with the Mashhūd. 


2. Na'y 

Verse 2: “I cry to You my ‘sorrow’ for those hearts so long refreshed 
in vain by clouds of Revelation." 

The commentary by Fakhr Fārisī (Nasl, f. 68a) 


The true dhikr is found only in the heart which is unconscious of the realities of 
the nearness of expatriation, a heart in which there are only "signs attesting to the 
Lord” (Hallāj's allusions emphasized). 


3. Fardānī'ldhāt 

“The Süfi is unified as to essence, he receives no one [into himself] and 
no one receives him, given his aloneness in God for God." 

The commentary by Fakhr Fārisī (Jamha, f. 46b): 


The Süfi is one whose meaning is deified by divine meaning, whose own 
meaning is annihilated by divine meaning, who is divested of his carnal aspects and 
becomes like the moon burned from the impact of the sun's meanings, as a smell is 
burned away by the scent of musk, as the eye's and the heart's own light is 
Lurned by their perception of the essence of the beloved. 


4. Ugtulūnī 

“Murder me now, my faithful friends . . .” (Akhbar, no. 1). 

The commentary by Fakhr Fārisī ( Jamha, f. 48b): 

It is said “let them stop the shedding of blood?" — but I say "no, this is true 
generosity: let my blood be lawful for them [to shed], as long as there be blood in 
my veins. (Hallaj’s allusions emphasized) 
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5. Là yajūz : 

“A person who still perceives someot 
is not allowed to say: I know Who thi 
monads appeared" (Stb, no. [P]. — 

The commentary by Fakhr Farisi, 
tisār, f. 41b:23 , 

The aim of this allegory is to present the hidden meaning of the verse (Our'ān 
24:36) *'in these abodes that God permitted to be built . . .””: above all that He is 
not; in order that he who has access to them enters the mystery of realizing the 
meaning of creatures, “of you who are the Uppermost" (al-A'lawnā: Qur'an 
47:35); “that is to say, in ‘Illiyin (= the Highest Paradise): whose height is limit- 
less, being enclosed in the meaning of His attributes and His names: so that He 
may raise them up to the Abode beyond eternity. Yes, they are the Uppermost, 
marked by the union in which they will know intimately the secrets of the King 
and the disclosures of the Sovereign. In which they will know the ecstasy of con- 
templating the Divinity in His perfection. These Uppermost are men destined by 
God to have access to the knowledge of the attributes and names, and to see the 
source of Existence in the mystery of Tawhid: so that the one who might wish to 
unveil this mysterty dies, and the one who has delved into it so as to be enrap- 
tured by it in Him lives again, —He Who shielded His splendor from any likeness 
and His glory from unveiling. Did he (Hallāj) also not say 1m his prayer: "O my 
God, You know my powerlessness to give You thanks; I thank You, Yourself." 
— Then Hallāj said in an(other) invocation (Akhbar, no. 9): “O our God, You are 
the One Who, by Your very nature, cannot be completed by any deficient 
number. . . ."2* The man capable of expressing himself in this way is as worthy 
of receiving the grace of praise as the proscription described.’’25 


ne, or still remembers someone, 
s One is apart from whom the 


Mustabhij, excerpt ap. Ghamri, In- 


23 This passage from Fakhr Fārisī repeats the famous passage from Oūt (2, 76) by the 
Sālimīyan AT Makki concerning Our'ān 47:35, “al-A Tawna”’; having reached the summit 
of love in al-Ridā' (the state of grace). Fakhr suppresses the semi-Pelagian duality in which 
Makki combines maqam and hal, wasf and sifa, in the soul that God raises up to the Friend 
undergoing a transfiguration in the understanding of His attributes (fajalli ma ānī al-sifāt). 
Fakhr Fárisi suppresses here the word tajalli (because of his Ash'arism?) and corrects, in a 
dynamic and Hallàjian way, this static explanation by showing the soul gaining access 
(wusūl) to takhallul (intimacy; a word already foreseen by Makki but weakened by him in 
khulla), the sign of union (ma'iya; Makki said only *ma alium"). —And the emphasis put 
here by Fakhr in terms of a purer experience of transcendence, is all the more significant 
given the fact that Fakhr Fārisī, because of his Shirazian origins, expresses himself, like 
Rüzbehàn Bagli, in an Arabic that is often too laden with metaphors resulting from a la- 
bored aestheticism, as in the famous prologue of his treatise '"Barg al-bagā” wa Shams al- 
naģā”,” which aroused the indignation of Dhahabi and Ibn Hajar. 

24 A “deficient number,” ‘adad nāgis, is one whose sum is less than all of its parts. Eg., the 
number 10, in which (10/2) + (10/5) + (10/10) = 8, a sum less than 10. 

25 [A commentary on] Our'ān 24:36: 

"Al-a'lawna" = the elect of "Iliyīn (cf. Semnānī): those elevated by the meanings of His 
attributes and names, —by the sign of being with (ma'tya) [God], which engenders ‘‘takhal- 
lul al-asrār al-malakstiya” (a sensitivity to the secrets of the Kingdom) = the attaining of 
knowledge of the attributes and names, of the sirr al-tawhid—the last two words come from 
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Certain specific borrowings, at least one of which was pointed out by 
Farghani,2 show that Ibn al-Farid, in his Diwan and particularly in the 
Nazm al-sulūk, had explicitly taken Hallaj’s texts into account in his writ- 
ing. He even developed in his own way some Hallajian ideas, such as the 
Khal“ al-idhār, the nāsūt, and the spiritual hajj.27 In fact, in two places in 
the Nazm, he gave his own explanation of Hallāj's *Anā'l-Hagg," seeing 
it as a desire to die. The sumptuous beauty of these verses and their 
metaphysical quality, which is aesthetic rather than transcendental, has to 
be regarded with care. Ascetical enthusiasm induces one to say in 
theopathic locution: “how can I forego saying: I am He (the Divinity), 
but how could I say, God forbid, that He has infused Himself in me?" 
(verse 277). It must therefore be God Himself Who says "T" through my 
mouth, disguising Himself in my appearance, like the angel Jibril visiting 
the Prophet in the form of Dihya. It is a simple disguise (talabbus), one 
that does not suggest union, but only an actor playing his reciting role 
(‘ala’l-hikaya; cf. Suhrawardī). That from the standpoint of God. But in 
terms of the person speaking, of the actor chosen by God as a masked 
spokesman, what is his inner state? Ibn al-Fārid deals with this in the sec- 
ond passage. Love brings the lover to realize that outside himself his be- 
loved appears in everything and, correlatively, to declare, within him- 
self, as in a microcosm, that everything praises Him within: "If He were 
to open my body, He would see that I am all essence within, that my 
heart is given wholly to Him, that it is filled with love" (verse 387). So 
much so that it is normal for the lover, when not in my state of ecstasy, 
to speak “the language of sober union" (lisān sahw al-jam', as Farghānī 
says): to say “I” in the name of God. But from the standpoint of the 
scandal caused by that among those strict adherers to the law who hear 


Sahl (Sālimiyan). But Makki (cf. the preceding page, n. 935) gives a different commentary 
(Qut 2, 76) *al-a'latvunā"”: wasf (not sifa), God is “with them" (ma ahum: not ma Tya); tajallī 
ma ani al-sifāt (not the attaining of the knowledge of the attributes). F.F. is Ash'arite. Tajallī 
is Sālimīyan. Lā'ih is Hanbalite. F.F. does not use them. Makki says "'takhallul asrār al- 
ghayb.” —In this passage F.F. tries to alter the famous passage by Makki (imitated already 
by Ghazālī?) in an Ash'arite way (cf. also Fakhr Rāzī). 

It is because of his Ash‘arism that Fakhr is so violent against the Hanbalites Ibn al- 
Kayzānī and Ibn Marzūg (Rah qadima, which runs the danger of leading to wahdat al-wujūd, 
to static existential monism. [See also his commentary on the sentence "ya sirra sirri."] 

26 “Ila fi'yati fi ghayrihi"l-'umra afnati” (verse 301) is extracted from Hallāj's retort made to 
Khawwās (Farghānī, Muntahā [bib. no. 508-a] I, 310). C£. “yuzāhimunī” in verse 208; cf. 
Diwan, pp. 15, 68, 85, 89, and "ya'dhubu ‘adhabi,” verse 72 = Diwan, p. 123. The role of Iki 
(d. 697). 

27 Verse 76 (= Diwan, p. 62; and Jili, Recueil, p. 149); verse 455; verse 449, 


se 
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him and who are insufficiently initiated, the lover should see himself as 
unworthy of the state of communicating Prophet? that he involuntarily 
avowed, and ask to be put to death.29? This was what happened in the 
case of Hallaj, Farghàni notes; but, to Ibn al-Fárid, the one who has 
clearly realized that the Our'ān and tradition confirm his certainty that 
God is in everything, and that everything is within him to bear witness 
to God in a lasting way, is prevented by this certain knowledge from ex- 
posing himself to be killed: “One whose blood God has not made it law- 
ful to shed cannot be blamed for that, and the allusion? (to theopathic 


locution) contains a meaning whose definition is (of necessity) restricted” 
(verse 394). 


This explanation is not completely candid; there is a hiatus between the 
outward role that the lover is entrusted to play and the inner state that 
would be conferred upon him, since, according to Farghani, this state is 
an exclusive Ahmadian privilege (the “aw adnā” stage).?! The notion that 
one must be conscious of the whole of creation in order to have the right 
to say the Creator’s “I,” is one of Ibn ‘Arabi’s ideas; and by adopting it, 
Ibn al-Farid moved away from Hallaj, especially when he said that his 


AT" was the same as that of all profane lovers, including Jamil, Buthayna, 
etc,32 


d. Mursi 


Abü'l-'Abbàs Mursi came to the city of Qus and went into the ‘Izziya madrasa 
on the bank (of the Nile), which originally was a ribāt. Many people gathered 
around him; he did a great deal of good for the fugara’, many of whom, from the 
Maghrib and elsewhere, entered the Way under his guidance, may God keep him 
in His Mercy. I met him once in the home of Shaykh Nāsir al-Din (-b-'Abd al- 
Qawi)33 in Qus, and derived much good from the experience. It was Shaykh Jalal 
al-Din (Dashnàwi), may God keep him in His Mercy, who said to me: “Come 
with me to see Shaykh Abü'l-'Abbàs (Mursi). The fugara’ do not go to see him at 
just any hour, I objected. But he forced me (or pledged an oath that he would 
oblige me) to go with him. Which I did. I found the shaykh (Mursi) seated on his 
heels in a trance, his eyes bloodshot, his teeth chattering, his beard dancing on his 
chest. I did not greet him nor didI speak, since that would have been inappropri- 
ate for us at such a moment; I moved away and sat down some distance from 
him. But Shaykh Jalāl approached him and sat down very close to him after 
greeting him. 

28 Istihgāg tab‘an, cf. Akhbar, p. 50. 

29 Ishāra, cf. Shushtarī. 

30 Verses 276-285 and 382-396; cf. also verses 99-102 concerning voluntary death. 


31 [n actual fact, Ibn al-Fārid considered himself raised to the rank of "insān kamil ." 
32 Verses 240-261. See his tomb, in this edition, 3, Figure 33. 


°° This account of ‘Abd al-Ghaffir Qüsi (Wahid, ms. P. 3525, f. 86a) is remarkable be- 
cause of its degree of accuracy: it is an official report. ((On Oūsī, see] Zabidi, 'Igd., 194.) 
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And the shaykh (Mursi): "By God, the One of whom there is no other, we 
hate only two things among the fuqaha": the fact that they excommunicate Hallāj 
and that they insist Khidr is no longer alive.?* What do you say about it?" 
—‘“Master, people are divided with regard to Khidr: some say that he is dead, 
because of Qur'àn 21:34-35: ‘No one before you has been given immortality by 
Us; should you die, and they be immortal? (No), each soul will taste death’; 
others say no, for Khidr would then have appeared at the funeral ofthe Prophet." 

Mursi resumed: "I saw Ibn Abi Shàma?5 in a dream (or upon waking), he 
shook my hand?5 and said to me: ‘I shook the hand of the Prophet in this way,’ 
then he taught me the (fourfold) deprecation of Khidr, which is: 'O God, be mer- 
ciful to the Community of Muhammad, forgive it, calm it (aslih), protect it 
(ajir)?? those who recite it became abdal.’38 —I awoke and I was going to see (or, 
visit the home of) my shaykh (Shādhilī): now, I found him reciting this same 
prayer. Going afterwards into the sūg, I saw three men, and I had a sense in- 
wardly that one of them was Khidr; I went back to see my shaykh, who raised his 
head: ‘Ahmad?’ —'Yes, at your service! (labbayka).'?? ‘It was indeed he, you have 
divined him.’ After this, while I was mending my cord (rifās), Khidr appeared to 
me: he told me his name, and enabled me to detect the spirits of those who be- 
lieve in the divine mystery. And, by God, the One of Whom there is no other, I 
saw your spirit among those spirits." And Shaykh Jalāl turned to me to take me 
to testify to that before the shaykh. Now, Mursi, when he spoke, he turned to- 
ward me, staring at me, which made a great impression on me. Then the shaykh 
(Mursi) added: "And what do you think about Hallaj?" —‘‘Master (responded 
Jalal), I used to love and admire him; then I learned that he had said:?? ‘It is in the 
confession (din) of the Cross that I shall die’ and that did something to me (or a 
word I cannot now recall).” —Mursi resumed: “So, what is this? Confession 
(din) is the instant (of avowal), the climax: according to the verse (Qur’in 1): O 
Lord ofthe Day of Dīn.” This was therefore an allusion to the fact that he would 
die on a cross: which actually happened. Then Mursī began to recite a qasida*! by 
one of the sages, a part of which I remember: 


Come, let us enter the cave (hana), we shall drink there as I please. — — 
Let us break the pulpit of the mosgue, we shall make my flutes out ofit. 
Let us yank the gādī's beard, we shall make my (lute) strings out of it. 


34 Statement attributed by Sha ‘rawi to Shadhili. Shaykh Jalal was a fagīh. 

35 Son of the historian, d. 665. 4 

36 A kind of initiation. In 646, Ibn Abū Shama was already dead and buried in Alexandria 
(Abū Shama, Dhayl, ms. P. 5852, f. 201b). 

37 Cf. the prayer of Ma'rüf Karkhī. 

38 That is, the apotropaic saints, universal intercessors. 

39 The word of sacralization uttered on hajj. In fact, in line with the general teaching of 
later Sūfīs, formulated by 'Ali-b-M Wafa’ (ap. Sha'rawi, Tab., II, 28), the disciple who con- 
templates the spiritual perfection of his shaykh sees the Divine Presence (Hadrat al-Haqq) in 
it encircled by the spirits of all the masters of the Way including the prophets; to forsake his 
shaykh to go to Mecca would be to forsake the real place of God's appearance, where He 
shows him these spirits, to go look for their mere physical traces (the commentary pru- 
dently adds: this does not refer to the obligatory hajj). 

40 This edition, 3, 220-221. 

41 In dialectal Arabic. 
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And Mursi commented on these lines with wit, saying: the "mosque" is the court 
room of the heart (or perhaps something else), the “pulpit” is the devil’s own, the 
"qàdi" is Iblis, and some other explanations: God give him good fortune. I re- 
membered this meeting (majlis) by heart from beginning to end; the moment 
(that we lived through) was a moment of trance and intuition (waqt hal wa wij- 
dán). Mursi himself explained himself, which is not to be overlooked.*? 


e. Ghamri Wāsiti and His Intisar 


M-b-'Umar Ghamri (d. 849/1445), from Miyat Ghamr,?? devoted a spe- 
cial chapter to Hallāj on a defense^* “of mystical Reality, of tasawwuf, of 
the miracles of saints, and of the sanctity of Hallaj." This chapter must 
have been a response to the attack against the Oussās (popular mystical 
preachers) published by Zayn ‘AR ‘Iraqi (d. 804) and his son Ahmad (d. 
821), an attack also refuted by ‘Ali Wafa’ in which we know that 
Muhasibi and Ghazālī themselves had been maligned. Hallāj being the 
most exposed of these early mystics, Ghamri defended him, not on the 
philosophical level on which he was condemned as a precursor of the ex- 
istential monism of Ibn 'Arabi, but on the strict ethical level of the early 
masters of fervent prayer, of which the Sunnite traditionists since Silafi, 
especially in Egypt (with Alexandria as the center), considered Hallàj a 
model. Ghamri based himself in this instance on a famous traditionist, 
Fakhr Fārisī, and we have seen above the arguments used.‘ 

Was it solely through traditionists of the school of Fakhr Fārisī 
(Damiri, Qalanisi d. 765) that Ghamri felt obliged to defend Hallāj? It is 
possible, since Ghamri's fervor expressed itself in the reconstruction of 
mosques (among others a Ghamri mosque in Cairo in which he ap- 
pointed a certain "Alī Ghamrī [817, d. 890] as khatīb*$ and tutor of his 
son; the latter was a disciple of Damiri). But it seems that be owed his 
initiation into mysticism, not to the two orders to which Fakhr Fārisī had 
belonged, but to the Junaydiya order restored by Ibn Buzghush Shirazi 
(d. 678) or rather created and directed in Egypt by a Kurd from Guran, 
Yf 'Ajami (d. 768, a disciple of Shamshiri), Hasan Tustari (d. 797: tomb 


42 [Mursi was] buried, like Ibn ‘Atallah, in Alexandria, a Shadhili center. 

43 Daw’ VIII, 238. 

^* Kitab al-intisār fi'l-dhabb ‘an tariq al-akhyār, Brusa ms., Ulu Cami 169, ff. 13b-84a; Hal- 
lāj fills ff. 38b-42a; I verified that the manuscript was transferred on September 14, 1951, to 
the mosque adjacent to number 4 in the Qaysariya alley (noted by H. Ritter); photographs 
given by Professor Suhayl Unver and Father Anawati. 

^5 His Bayan al-‘unwan (Samannādī [?], 85) criticized previously by Shirāwī (Tawil [?], p. 
189) for being excessive. 

46 L'awáq. 
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in Mousky), and Ahmad-b-Sul Zahid (d. 419),47 a passionate preacher, 
who moved men as well as women, and who retired for fifteen years to 
Ghamri and chose Madyan Ushmūnī (d. 862) as his main executor for it 
from among his close associates. The latter succeeded the great Shams 
Hanafī, the Shādhilī, who died in 847 and passed the Khudayri isnād to 
Zakk. 

Ghamri lived out his last years in Mahallat Kubra, of which he is the 
patron "saint" (it is the leading industrial city of the Delta). His work 
was continued there for about a century by his son Ahmad (d. 905), who 
founded the Tawba mosque there (in a red-light district), and by his 
grandson, Abü'l-Hasan (d. 939). Ghamri continued to be venerated in 
Cairo in the area of his Ghamri mosque^? thanks to two brothers, "Alī 
and Ahmad, rich merchants who were khatibs in it and bore his nisba, 
down to the time of Sha'rāwī (connected with Ghamrī through his mas- 
ter M Shinnàwi [d. 932],49 who had organized the meetings of his bud- 
ding congregation in the Ghamri mosque).5° 


f. Sayyid Murtadā Zabīdī 


Sayyid Murtadā Zabidi (d. 1205/1791), whose great commentary on the 
Ihya’ of Ghazālī was the starting point for an important intellectual 
movement in Islam, adopted all of the master's ideas about the sanctity of 
Halláj.5! Furthermore, he seems to have been initiated into the tarīga hal- 
lājīpa. He concluded, with respect to the Hallajian Ana’l-Haqq, that "this 
statement was uttered in a state of intoxication, of rapture, which means 
that no one should condemn him for saying it. The one who should be 
criticized is the one who takes such words at their face value." Suyūtī*? 
said the following in this regard: ‘‘We are obliged not to think badly of a 
Muslim, especially when tradition affirms that he is regarded as a saint; 
popular testimony on that is an honest witness, as the Prophet said to 
"Umar: 'Do not think badly of your brother for any word he said and 
which you can take in a good sense.’ "53 


47 Zāhid: ap. Daw'. 

48 Daw’ II, 74; p. 118; V, 308. This mosque is in the Bulaybil stīg near Bāb al-Sha'rīya 
(Amīr al-Juyūsh). Hurayfish was a pupil of Ghamrī. 

49 Ghamrī appears in the isnād of the Shinnāwīya, according to Zabīdī (d. 69: between 
Ahmad Zahid and M Shinnawi). Attacks in A.H. 1105 at al-Azhar (Ishbilī, Hujjat al-dhākīrīn 

?], 46). 

l k Tu tawīl, 186: [?]. 51 Reaction to Wahhābism. 

52 Cf. his Tanzih al-i'tigād based on the Mi'yār al-muridin. 

53 Ithāf al-sadah I, 250-252. 
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X. THE SURVIVAL IN ANDALUSIA, THE MAGHRIB, AND THE SUDAN 


a. Ibn Sab'in, Shushtari, and the "Hallājian Conspiracy" 
in Andalusia in the Thirteenth Century 


It was barely yesterday that great souls expressed the desire for an ecu- 
menical unity of mankind, of which the economic and pedagogic anthem 
in which we are swept along by the progress of secular techniques often 
presents only a dreadful caricature. 

The founder of Islam (as Gaudefroy-Demombynes emphatically 
showed)! was one of those who had called all sects sharing the lineage of 
Abraham, the father of all believers, to rally absolutely together. But the 
“administrative” exploitation of the Umma was soon to set off local ex- 
plosions throughout the whole community, which had been wounded in 
the “virginal point" of its faith in God by either the hypocrisy or self- 
interested cynicism of its leaders. Thirteenth-century Andalusia was the 
setting for a crisis of this kind: just when the Dhimmis of the Umma, the 
Jews and Christians, gained their freedom from the Muslim political 
unity that had tricked them with its contemptuous religious toleration. 
The community as a whole, threatened militarily and economically (by 
the Christian Crusades and the exodus of Jewish banking), was faced 
with two courses of action. It either had to take a hard line against the 
foreign enemy and its possible “accomplices” within, or open its heart 
further to all men, in accordance with the sacred hospitality of Abraham, 
including both manual and intellectual workers, craftsmen, physicians, 
astronomers, logicians, etc. But if it did the latter, it would be exposed to 
the accusation of forming intellectual societies working to subvert soci- 
ety, an accusation delivered immediately by strict ‘‘observants” of the 
letter and the law, Qurra’ and Muhaddithiin. The same had three centuries 
earlier denounced just such a conspiracy [on the part of the] Isma'‘ilis, 
from which the rival Fatimid Caliphate had collapsed in 567/1171. This 
time they believed they had uncovered among the falāsifa and the siftya a 
new conspiracy of this sort, and they [vowed] to turn its members au- 
tomatically over to the secular arm, and [affirmed] that it was traceable to 
a heresiarch excommunicated and executed three centuries earlier: Hallāj 
(d. 309/922).2 


1 Ap. Mahomet, 1957 ed., p. 382. 

? It was fashionable in the period to regard Hallāj as an "Isma'ili conspirator.” The Is- 
mā īlīs and Druzes themselves wrote that Hallāj was one of their martyred Dā'is. According 
to the prophesy in the famous “letter of Hasan Sabbah,” it was the “blood of the just sac- 
rificed in Baghdad by the ‘Abbasid caliphs from the time of the ‘Alid Imāms down to Hal- 
lāj” that would bring on the destruction of Baghdad in 656/1258 by Hulagu (cf. Serefettin 
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From the trial of Ibn Ahla (d. 645) to that of Ibn al-Khatib (d. 776), 
western Muslim “‘integrism,” helped by such easterners as Ibn Taymiya 
and Ibn Kathir, pursued in this way some of the great souls of Islam for 
being ''Hallājians.”3 


1. The Denunciation of Qutb ibn al-Qastallani 


Taken from a risāla of Qutb (614, d. 686), preserved by Abū Hayyān 
Jayyānī (d. 745) ap. Kitab al-nudār (= Pure Gold): recopied ap. Sakkawi, 
Qawl Munbi (Berlin 2849, f. 43b: a friendly commentary by Dr. Osman 
Yahia): 


And Qutb composed a book dealing with the sect (tā'ifa) professing absolute 
monism. He began with Hallāj, including some excerpts about his life, his poems 
and his execution. He adds: "when his ideas were disseminated, they were 
adopted by those who believed that Hallāj had truly realized the perfection 
(kamal, of mysticism). And his profession of faith ('aqida) was taught,* except 
that one part was not explained by the teacher to the adept; it was openly revealed 
only to intimate friends among the members who entered into it through the dis- 
cipline of the arcana, with respect to the aims behind their entering. For the 
pledge of the professed was made in the hall (dā'ira) when he accepted the initia- 


Yattkaya, Fatimilér wa H. Sabbah, ap. Hah Fak. [bib. no. 2253-a], Istanbul, November 
192[?], p. 27 Turkish translation, and pp. 41-43, Persian text). —It was Nasir Tüsi, the 
great philosopher and Shi'ite usūlī, the inspector general of the Abrabamic tvagfs of Iraq for 
the Mongols, who officially restored at that time the tomb of Hallāj in Karkh. 

In terms of his own psychological make-up, the idea of Hallāj being an Ismā'īlī, suggested 
by his exegis of a.n. 290, by his marriage to a Karnabā'īya (of the pro-Zanj party in Basra), 
and by the police inscription on his pillory in 301 ("here is a dai of the Qarmathians ), is 
hard to believe. His use of Salmaniyan terms in his sermons, his “evangelizing” of bandits 
even in prison (not to make them into “fida’is” or “police spies,” but penitents belonging to 
a mystical futuwwa, studied by us in the Nouvelle Clio [1952, pp. 187 ff.]), are clarified 
moreover both by his rejection of the initiatory robe and by the terrible reproach hurled by 
Shiblī, his musāhib, at him on the gibbet concerning the “secret of Sodom” (Akhbar al- 
Hallāj, 3rd ed., pp. 170-172 = Our'ān 15:70). Concerning his gibbet, cf. the full-page plate 
included here. t 

3 Denounced, not only to the government as subversive, but also to the pious populace 
as agents of Satan. On the development of the satanic interpretation of Hallāj, fashionable 
in early Ash'arism, cf. Introduction to Diwan d'al-Hallāj, Cahiers du Sud, p. xliv, n. 1. It 
grew out of a kind of Promethean Hallājism advocating general salvation for all creatures, 
angels and men, elect and damned. There was also the notion that Hallāj, the grandson ofa 
Mazdaean (according to AY Qazwini), was a secret Zoroastrian bent on destroying Islam. 
This is an old idea, rather widely held today; it is sketched out in the work of M Mazaheri 
and in the attack of Bahjat Athari (al-Sha'b, Baghdad, May 1958: in an interview discussing 
his recollections [?] of our joint teacher Abü'l-Hasan Mahmüd Shukri Alussy [1924], in 
which I am an “accomplice of Hallāj” in that); and even in his beautiful play about the mar- 
tyrdom of Hallace Mansūr, Sālih Zeki Aktay presents Hallāj and his chosen sister Gülfidan 
as having a “Mazdaean mentality" (a radio play broadcast in Paris on January 19, 1959, in 
the French translation of Iréne Mélikoff). 

4 The manuscript, which is unique, uses a particularly clumsy phrase here. 
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tion (da‘wa), just the way it occurred among the Ismā'īlīs;5 he promised secrecy about 
the pursued goals, and the oath of the initiated one was accepted. Over the years 
this teaching, which had become viewed with suspicion, was continued only by 
isolated (adepts) scattered throughout various countries. There was a certain ‘A 
‘AA Shüdhi who, at that time, presented it publicly in the countries of the Ma- 
ghrib. (Qutb adds), He lived in Tlemcen but had no known home where he re- 
sided; he was knowledgeable in the (religious) sciences, able to use the technique 
(sun'a) necessary for stirring illusions (atvhām) in souls. He was associated with 
Abū Ishaq Ibrihim-b-Yf-b-M-ibn Dihāg, according to Ibn al-Mar'a, who 
studied the science of kalām with him; it was by Shüdhi that he was initiated 
(talaqqana), it was said (‘ald mā qila), into this teaching, in secret . . . (S. f. 43b). 


Qutb's pamphlet, which is given us by Sakhāwī via Abū Hayyān, 
along with other pieces, seems to have received a kind of official stamp, 
for political reasons; it was supposed to have been written by Qutb at the 
time of his appointment by Baybars as head of the kāmilīya following his 
expulsion from Mecca (by Ibn Sab'in) in 667.5 

Malik Kāmil had founded this Dar al-hadith? in Cairo at the demand of 
conservative traditionalism, which had been upset over the influence of 


5 Apart from the “Assassins” of Syria and Kuhistan, there were others who practiced 
this, even in the Maghrib, notably, the Khatifiya (REI, 1954, p. 73, n. 2). 

$ In his Kitab al-nudār. Abū Hayyān is much less detailed in his Tafsir (V, 32; cf. on the 
margin of IIT, 448 [= Tafsir III, 449] his Durr madād), which had a very wide circulation; and 
he adds to Outb's list of heretics those whom he had known personally (Sakhawi, f. 90a): 
the two Ibn Labbàjs, AH Lūrgī, Ibn *Ayyāsh A Mālagī, Ibn al-Mu'akhkhar, M-b-Abi Bakr 
Iki, AY ibn Mubashshir, ‘Abd al-'Aziz Manüfi Hasani, ‘Abd al-Ghaffir Qüsi. 

7 The list of directors of the Dar al-Hadith al-Kamiliya: ‘Umar-b-H ibn Dihya (622, d. 
633), the former tutor of Milik Kāmil, a Valencian émigré, a Zāhirite and hāfiz, very 
learned in hadith, at times not very scrupulous in the matter of isnād. He denounced the 
falseness of the 'Ali-H Basri congregationist isnād, and attacked Hallāj above all as a satanic 
anti-Christ (in his Nibrās). His tomb is located near that of Dinawüsi (cf. Cité des Morts au 
Caire, p. 64). Dismissed, ‘Umar ibn Dihya was replaced by his brother ‘Uthmin (632 and 

34), a grammarian. There was a truce in polemics under his successor, ‘Abd al-‘Azim 
Mundhiri (634, d. 656), a Hanbalite turned Shāfi'ite and Ash'arite who was sympathetic to 
Fakhr Fārisī and to the Qadiriya religious (Kurdish, like the dynasty). Abū Sahl Qasri. 
Then the integrist polemic was resumed by AB M-b-M-b-Ibrāhīm ibn Surāga Shātibī (b. 
592, d. 662), an Andalusian refugee inclined toward the Süfism of AB ibn ‘Arabi (d. 543) 
and even to that of his homonym from Damascus, but initiated early into the tariqa 
Suhratvardīya, the congregation "'politicized" by Caliph Nasir in Baghdad to enable him 
quietly to control the mystical circles, in the manner of the shaykhs al-Mashāykh (cf. 
WZKM, 1948, p. 114), which quickly disgusted the young Shustari. Ibn Surāga taught in 
the Kàmiliya the books of his master, ‘Umar Suhrawardi, in opposition to the calendar and 
to Hellenistic philosophy (Fadā'ih al-Yunān). After him came Rashid Yf-b-‘Ali Attar Misri 
(660-662; Zabidi, ‘Iqd., 59), head of a little “politicized” congregation, the Saharminiya. 
Next, Taj ‘Ali-b-M ibn al-Qastallàni (b. 588, d. 665), an Andalusian émigré, a Mālikite 
formed in Mecca, who was succeeded by his brother Qutb AB M-b-A-b-'Ali ibn al- 
Qastallini (b. 614; 665-686), the author of the polemical writing examined here. After him 
came Ibn Dagīg al-‘Id, who lasted until 695 (cf. also, f. 230b). 
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the Shāfi'ite schools of theology founded by Saladin, the khanqah Sa'īd 
al-Su‘ada’ and the Manazil al-'Izz, in which Shihab Tūsī (d. 599) and 
Fakhr Farisi (d. 622) had been declared Hallājians. Qutb, a Mālikite, in 
principle was not hostile to Süfism. He was to be buried near ‘Izz Maq- 
disi, beside AB Turtüshi (d. 520: gave the khirga to Abū Madyan, "Igd, 
90-91; cf. Cité des Morts, p. 67). Affiliated with two “politicized” khirgas 
through two of his predecessors, Ibn Suraqa (Suhrawardiya) and “Attar 
(Sahraminiya), Qutb accepted neither the philosophy nor the Hallajism 
dealt with together in his pamphlet. Qutb added two things to Ibn al- 
Zubayr's basic documentation of the '*Hallajian" heresy of Ibn al-Mar’a 
(as viewed through Ibn Ahlā): first, he focussed his attack on Ibn Sab ‘in; 
then he combined haphazardly the various heads of the mystical school 
with that of the Tahqiq, the only one alluded to by Ibn al-Zubayr, show- 
ing by this his ignorance of the philosophical differences that divided 
them, in contrast to both Ibn Taymiya and Ibn al-Khatib, who pin- 
pointed them to combat them? and to excuse them,? respectively. 

The intellectual mediocrity of such hunters of sorcerers as Ibn 
al-Zubayr!? and Qutb, concentrating on the base police records of 
independent and recognized thinkers, did not discourage Abū Hayyān 
Jayyānī from joining in the work of Outb beginning in 679 in Cairo. 
Scholars both of them, they wormed their way into the company of 
many of those whom they intended to disgualify, and one wonders how 
Abū Hayyān had the gall to be surprised when Ibn Hānī and Najm Jur- 
jani turned their backs on him.*! 

This is how Qutb constructed his pamphlet, the title of which is still to 
be stated:!? concerning a "summary" set forth by A 'AA M- 
b-M-b-'Umar-b-Rashid ibn al-Darraj!3 Ansari (qari ^, a third-degree dis- 
ciple of M ibn Sharih Ishbili 388 x 476 [?]), entitled "Imatat al-adhiya al- 
nāshi'a min sabātāt al-Shüdhiya" (= a sweeping up of the evils derived 
from the filth of the Shūdhīya). This “mukhtasar” abridged a fragment 
preserved by Abū Hayyān written by his master, the noted qari ' Abū 


8 Ibn Taymiya distinguished between Ibn ‘Arabi, Sadr Qunawi, ‘Afif, and Ibn Sab‘in 
(“ihāta”) (Sab‘iniya, 90 fF.). The "masahir" of Ibn al-Fārid classifies him separately. 

9 An account of the “search” of the Malagueno sorcerer Fazārī: to track down the talis- 
man that prevented the sword from cutting into his neck (Durar [?] I, 85). 

10 The so-called "rape" of 'Afif (S. f. 97b). 

11 Sakhawi [bib. no. 670], ff. 95a, 97a. 

12 Either “Irtibatat” or “Nasha sariha min garīha sahiha fi'l-man‘ min al-da'wa wa'I-shath" (S. 
f. 43a). 

13. Pis tomb still existed in Ceuta in the fifteenth century in Rabd Barrānī at the wall by 
the sea (the “butcher’s shop"): according to M-b-Q Ansārī, Ihtisār al-akhbār, edited by 
Lévi-Provengal, ap. Hespéris, 1931, p. 147, n. 2 (a friendly commentary by G. S. Colin). 
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Ja'far A-b-Ibrahim Ibn al-Zubayr (627 and 708), of the '*Rad' al-jahil ‘an 
i'tisāf al-majahil" (= to deter the ignorant from deviations in uncharted 
deserts): A long and wordy factum written in youth against Ibn Ahlā, a 
disciple of Ibn al-Mar’a, and against his *"Tadhkira"” dealing with the re- 
form of the Umma. The author tells us that he resided for several years 
(sinin) in Lorca with Ibn Ahlā to teach grammar to his son. Ibn al-Zubayr 
verifies the fairness with which Ibn Ahlā governed Lorca, from the 
depths of the grand mosque, all the time remaining committed to the se- 
cret teaching of Ibn al-Mar'a until his death (in 645). His successor, Ibn 
Mutarrif (d. 663), did likewise in Murcia (from within the Jāmi'). The 
Rad" must have given some details there, not only related to fiqh, but also 
to usūl, concerning the heresy that Ibn al-Mar'a had received from 
Shüdhi.!^ Taking advantage of his influence gained through close associ- 
ation with the first of the Banü'l-Ahmar of Granada, Ibn al-Zubayr had a 
certain Saffar!5 stoned in 670 as one of the Shüdhiya!$ in the presence of 
his pupil Abū Hayyān. This early feat encouraged Abū Hayyān and 
Qutb, to whom he must have sent the “summary” of Ibn al-Darrāj at the 
time of Qutb's debates with Ibn Sab'in in Mecca; hence, prior to 667. 


2. Its Aims and Its Juridical Results, from the Shüdhiya to Ibn al-Khatib 


Abū Hayyān Jayyānī states in his Tafsīr (V, 32) that the pamphlet of 
Qutb began its list of heretics with Hallāj (summarizing his life, giving 
some of his verse, and alluding to his punishment) and ended with 'Afif 


Tilimsānī (probably because he was the son-in-law of Ibn Sab'īn). The 
eleven names: 


Hy-b-Mansür Hallāj, A ‘AA Shūdhī (from Tlemcen), Ibrāhīm-b-Yf-b-M-b- 
Dihàq (= Ibn al-Mar’a), A "AA ibn Ahlà (master from Lorca), AB ibn al-'Arabi 
Tayi, "Umar-b-'Ali ibn al-Fārid, ‘Abd al-Haqq ibn Sab'īn, AH Shushtari (his 


disciple), Ibn Mutarrif A'mā (disciple of Ibn Ahla), al-Sufayfir (id.), and ‘Afif 
Tilimsàni. 


"Proving by their behavior, their statements, and their verse their 
commitment to this teaching" (of the wahda mutlaqa). 

Qutb, himself a Süfi, attacked thoroughly only their opinions, not 

14 According to Durar I, 85. 


15 In common parlance, "Sufayfir": he had fled Murcia to Almeria in 668 (S. f. 94a); a 
friend, Nāfih, got himself killed after him. 

16 [n the following century, the lists of Shidhiya ("sensu largo") were arranged in an ab- 
surd manner, with Hallāj shifted three centuries. In Sakhawi, f. 33a, in which two lists be- 
came all entangled up ('Ayzari, Fatdwa, edited by Tāj Fāsī, Ta'rikh Makka, and the historian 
‘Ayni), Hallàj appeared twice: once between Shushtari and Ibn Shadāra (“AH Hallāj”; S. 
corrects thus: "sawabuhu" Hy-b-Mansūr, "'qaf madā”), another time between Shüdhi and 


Ibn Mubashshir (“Hallaj”: S. corrects: “huwa Hy-b-Mansür taqaddama'l-diwán, wa huwa min 
ashab Ibn Sab'īn” (sic). 
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their congreganist affiliations (sometimes multiple), suggesting that a 
special discipline of the arcana, of the Ismāfīlī variety, was being prac- 
ticed among them. 

Ibn Taymiya, more blunt, summarized this list of Qutb's (without 
naming him, for he had had an argument with Abū Hayyān) while treat- 
ing it (with isnād) as khirga: (Rasā'il kubra II, 99): “(the only mystics who 
have not condemned Hallaj are those who, professing huliil and ittihād 
(absolute or individual), rediscovered in those the doctrine taught and de- 
fended by Hallāj. And this is why (the isnād of) the khirga of Ibn Sab'in 
listed many masters of iniquity (rijal al-zulm or al-zultim? of darkness?).” 

This attack was not aimed only at Shüdhi and Ibn al-Mar'a, but at the 
Greek philosophers from Hermes to Aristotle before Hallāj, who had 
been claimed previously by Ibn Sab'in in his Masā'i! (f. 316-317) and 
boldly listed in the long Qasida of Shushtari, “Arā tāliban minnā . . .” that 
Ibn al-Khatib admired so much: 

“T understand, you ask this excess (Union) of us which surpasses the 
rewards (Qur'àn 10:27), —And your thought shot its arrow beyond 
Eden. . . . We have scorned the fates (created, huziiz) which were offered 
our glances, —for a nobler goal and a higher purpose. . . . Say: for me 
there is no other goal than Your essence (Dhātika) (verse 17). . . . Now, 
His three aspects shine (talūhu) for us, —as the seer (rā'ī), the mirror 
(mar'ayy), and the vision (ru'ya) (verse 23). . . . And He has enslaved the 
Hermeses (with His love: tayyama) (verse 41).” (N.B.: the discontinuous 
achromic list of the Muhaqqiqin begins here in verses 41-67: 


Flarāmis;'7 Socrates; Plato; Aristotle;? Dhü'l-Qarnayn;!? Hallāj; Shiblī;2% Nif- 
fari;?! Habashi;?? Qadib al-Bān;23 Shüdhi;?^ Suhrawardi;25 ‘Umar ibn al-Farid;?6 
Ibn Oasyī;?7 Ibn Masarra;?8 Ibn Sīnā;29 Tüsi;9 Ibn Tufayl?! and Ibn Rushd;32 
Shu'ayb;?? Ta’yi;34 Najl al-Harràni;?5 Umawi;3¢ Ghāfigī.37 


17 These are the three Hermeses. 

18 Because of the Plotinian Uthulūjīya; cf. on the Plotinian attraction, a statement made by 
Bergson to Maritain: ap. Henri Bars, Maritain en notre temps (Paris, 1959), p. 323. 

19 For his role as “guided one” of Khadir-Eliyas in sūra 18. 

20 Shiblī: we know that the classical isnād of Sūfism, according to Qushayri, goes from 
Junayd to Shiblī and Nasrabādhī, while "leaving out" Hallaj; in this instance, it is Hallāj 
who resumes his place alone at the beginning of the isnād. 

21 The author of the Mawāgif, with commentary by ‘Afif. . 

22 ‘A A-b-Badr Habashi, to whom Ibn ‘Arabi dedicated his Hilyat al-awliya’ in 599. 

23 The famous Mawsili. 

24 Cf. infra. 

25 The martyr of Aleppo and eponym of a discontinuous isnad. 

26 Was Ibn al-Fārid a Hallājian? m 

27 Because of his Khal“ al-na‘layn, which is being edited by J.D.G. Domingues. 

28 Died in 319; thus an obvious anachronism here. . 

29 Because of his Ishārāt and his Tayr, which are neither works of gnostic symbolism nor 
ludic gymnastics. 
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We have here, in its highest form, a spiritual aspiration that exceeds 
that of natural religion, a pure desire for the Divine Essence in Its naked 
truth, a supraconfessional consummation in Tawhid. It is clear that 
neither the fugahā”, the Ourrā”, nor the muhaddithūn could tolerate such a 
thing. Furthermore, since Hallāj, these spiritual men knew that one must 
die to oneself in order to take part in divine Joy: be Mujāhidūn and I shall 
be shahid” (“the Law of Muhammad kills Saints,” just as the Law of the 
City State kills Socrates, by his own consent: cf. Akhbār al-Hallāj, p. 70, 
n. 6). 

Ibn al-Zubayr had ordered Sufayfir stoned; Qutb, unable to get Ibn 
Sab‘in executed, succeeded in getting Iki dismissed and in getting ‘Afif 
exiled. Less than a hundred years later, ‘Imad ibn Kathir (701, d. 774), 
the rigid Shafi'ite so revered by the present-day Salafiya and the 
Wahhābis, repeats the very particulars of Qutb's denunciation in a fatwa 
rendered in Damascus against a preacher using the mystical poems of the 
same Ittihādīya school. He bases the outlawing of these men expressly on 
the ijmā' that condemned Hallāj to death, an ijma‘ affirmed by the Malik- 
ite imam, AB Mazari, and one concurred with, according to Ibn Kathir, 
by Ibn Khafif, and Ibn 'Al3'.39 The following is the list of these nine 
"major blasphemers” (S. f. 117b): Ibn ‘Arabi, Ibn Sab īn, Sadr Rümi (= 
Qunawi), ‘Afif Tilimsānī, Shushtari, Ibn Had, Hariri, Ibn Ahlā, Ibn al- 
Fārīd. 

With the last being the worst, these poems offer "poison in a crystal 
cup." On the authority of Ibn Kathir, Ibn Abi Hajala, the author of the 
Diwan al-sabāba and of Sukkardān, a specialist in profane love, wrote his 
Ghayth al-'arid against Ibn al-Fārid and the other eight, and was later 
buried with this text in his shroud (in 776). 

The unexpected violence of this poet against Ibn al-Fārid,3? compara- 
ble (almost) to that of Ibn Dāwūd against Hallāj, aroused great emotion 
among Andalusian scholars. And Ibn al-Khatib responded to it in his fa- 


30 Ghazālī. 

32 For the Tawhid al-khāssa; cf. Recueil, 1929, p. 191. 

33 Abū Madyan of Tlemcen. "m 

34 Ibn ‘Arabi, 35 Hayat Harrānī: cf. Jimi, 620. 

36 Shaykh ‘Adi, whose Hallājism Shushtarī could have known about only in Egypt, in 
the Zāwiya ‘Adawiya of Cairo: cf. our Cité des morts, p. 58. 

37 [bn Sabīn. Cf. ms. P. 3347, ff. 208a-212a. 

38 Because of the tercet "Subhāna . . .”; which is debatable in the case of the first, and false 
in the case of the second. M m 

?? Cf. Bigā'ī, Tanbih al-ghabi [bib. no. 661-b], Cairo, 1953, p. 215 (against the lapsus in 
Brockelmann, GAL II, 13). Pages 213-258 of Bigā'ī are against Ibn al-Fārid. 


31 For his "Ibn Yaqzan." 
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mous "'Rawdat al-ta'rif fi'l-hubb al-sharif (Damascus ms., Zah. tas. 85, ff. 
101b-111a): in which he lists in six categories “‘the seekers of God”: 

(1) The Greek philosophers; (2) the Ishragiyiia (Hermes and the Mus- 
lim ones); (3) the falasifa (Muslims); (4) the muntammin (Ibn al-Farid, Ibn 
"Arabi, Ibn al-'Arif, Ibn Barrajān, Ibn Oasyī, Būnī); (5) the extremists, 
partisans of Wahda Mutlaga: Shūdhī, Ibn Dihàq, Ibn Sab‘in, Shushtari, 
Ibn Mutarrif, Ibn Ahlā, al-Hajj Maghribi (variant: ‘Urani), the people of 
Wadi Riqut (near Murcia: cf. E. Lator, Budd, ap. al-Andalus 1944, p. 373, 
n. 3 and Don Quixote II, 54); (6) the stīfīya qudama’ (Nasrabadhi is cited 
there but not his master, Hallaj, who is cited elsewhere, f. 126). 

This list, reproduced by Sakhawi (f. 125) in connection with Ibn Abi 
Hajala, separates two of the nine "accused" from the latter—namely, Ibn 
al-Farid and Ibn ‘Arabi—to defend them fundamentally; and three to 
pardon them: Ibn Sab‘in, Shushtari, and Ibn Ahlā (with their first two 
masters, which should be noted). 

If we compare the list of Ibn al-Khatib with that of Ibn Khaldün found 
in his Shifa? (Tanjī ed. 58, 61), it includes only two numbers: (1) the 
Tajallī school: Ibn al-Farid, Ibn Barrajān, Ibn Oasyī, Būnī, Hātimī (= 
Ibn 'Arabi), Ibn Südagin; and (2) the Wahda school: Ibn Dihāg (Ibn al- 
‘Arif’s commentary), Ibn Sab'in, Shushtari. These two numbers of Ibn 
Khaldün correspond to numbers (4) and (5) of Ibn al-Khatib, which indi- 
cates that they took this classification from their joint master in Süfism, 
Abū Mahdi ibn al-Zayyāt (mentioned as such by Ibn Khaldün in a manu- 
script [autographed copy of his Mugaddama] with friendly commentary 
by M. Tanjī). 

In this same year, 776, Ibn al-Khatib was sentenced and executed in 
Granada.40 


3. The Early Shüdhiya: Ibn al-Mar’a and Ibn Ahlà of Lorca 


We are once again dependent on what Qutb tells us for our knowledge 
of Shūdhī.1 What he says is probably taken from Ibn al-Mar'a, through 
whom, according to Qutb (copying here Ibn al-Zubayr, without saying 
so), Imam A ‘AA M-b-‘AA-b-A Fadl Sulamī Mursī gives us this tercet 
by A 'AA Shūdhī: 

When the Being (Wujūd) has aroused to ecstasy the desire for reform (islāh) of 


certain people (gawmin) 
By permitting them the same utterance as the Being 


40 It is highly probable that “Rawdat al-ta rif" contributed to this execution. 
^1 Qutb, ap. Sakhawi, Qawl munbī [bib. no. 670-c], ff. 33a, 43b, 90a, 125a, 125b; Ibn 
Taymīya, Sab'iniya [?], 107; Durar kāmina [?] I, 85. 
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Then this utterance is no longer intelligible (in'ijam) 
And yet it baffles the understanding of the fool 
And if we (are quiet), it calls (us) from nearby 

For it is not “you” whom we call from afar. 


Ibn al-Mar'a depicts Shüdhi as a wandering mendicant intoxicated 
with God, roaming in Musalla through the stīgs of Tlemcen (on the Bab 
al-Qarmadin side). Ibn Maryam adds that he was buried at Bab ‘Ali.42 

Why did A "AA Hallawi Shüdhi, gādī of Seville, flee to Tlemcen to 
follow this unusual vocation? Rather than assume with Qutb that he was 
using it to cloak a conspiracy, and while granting that be had acted in this 
way to imitate Hallāj, we connect this '*Hallajian" conversion of a Sevil- 
lian gādī more with a series of visions in which some Süfis, Ibn “Arabi in 
Cordova and Shādhilī at al-Agsā, envisioned the Saints interceding with 
the Prophet in an effort to lift the excommunication of Hallaj in 609, on 
the three hundredth anniversary of his execution.* 

The life of Ibn al-Mar'a Awsi is better known.^* An undisputed 
mutakallim, master of Sulami Mürsi, he preached and taught in Malaga. 
Exiled to Murcia, he died there in 611. There is no doubt that he founded 
a madhhab of kalām, the school of Tahgīg al- Tawhid, a “Way of Realiza- 
tion" of the Divine Unity through a flight over intellectual contempla- 
tion, a unification of the ninety-nine Names of God reduced to the 
Hallājian "al-Haqq," “the Creative Truth." A way involving the isgāt 
al-wasā'it, the legal observances, and alphabetical talismans (Qàdi Ibn 
al-Murābit, in Malaga, stupidly accused him of cabalistic marvels, like 
Hallāj, like Itfihi).45 Ibn al-Mar'a had probably drawn this Tahgīg from 
the works of Ghazālī and from his Ash'arite kalam.4¢ I published his refu- 
tation of the (Salimiyan) thesis of Ibn Masarra about the real plurality of 
the divine attributes. His two main pupils were Ibn Ahlā and Ibn Sabin 
(with 'AR-b-Wasla). 

M-b-'Ali Ahla (580, d. 645) seems also to have been an undisputed 
mutakallim*? and the police records that Ibn al-Zubayr published to smear 
him, thereby abusing hospitality, are unreliable. Qutb, following Ibn 


42 [bn Maryam, Bustān [?], 68-70. 

43 C£. P., pp. 383, 424. 

44 Qutb, ap. Sakhawi, l.c. [2], f. 27b, 34a, 151b. 

45 Magrīzī [see bib. no. 2157A], I, 459-460 (G. Wil [?]) s.a. 516. 

46 He comments on the Irshad of Juwayni (cf. our Recueil, 1929, p. 131), the Mahásin of 
Ibn al-'Arif [bib. no. 287-a]; he must have taken the Tahqiq from the Muhaqqiq of Ghazali 
(Mustazhirī [bib. no 280-g], 30; cf. REI, 1933, p. 531 (the remark of an Ismā'īlī); Maqsad 
Agsā. [?], 73-76). 

47 Qutb, ap. Sakhawi, f. 31b, 32b, 33b, 43b, 92b, 93b, 117b, 236b; P. ms. 2156, f. 174b, 
calls him “Ansari”; but Sakhawi claims he was the son of wealthy landowning converts. 
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al-Zubayr, shows he too is incapable of understanding his ''Tadhkira” 
concerning the theological and social reform of the Umma; he at least rec- 
ognized the great fairness (taswiya) with which he ruled Lorca (f. 92b). 
The imprisonment he suffered in Malaga, the relentlessness of the attacks 
against his memory by pamphleteers, and the slander that reached as far 
as Mecca, thanks to the hatred of Abū Hayyān and Qutb (Ibn Dagīg al- 
‘Id, who succeeded Qutb in the Kāmilīya [Quraf (?) IV, 94] debating 
there on Ibn Sab'īn, said "this is the [condemned] teaching of Ibn al- 
Mar’a and of Ibn Ahlā),48 cost him to be defamed again in 776. Abū 
Hayyān left us the names of his pupils: the two Ibn Labbāj brothers (AH, 
Yf, AH Lürqi, 'Ali-b-M ibn Mutarrif A‘ma (d.663),*? and Sufayfir. 


4. Ibn Sab'in, His Metaphysical and Political Thought? 


Examination of the Kitab al-‘atf of AH Daylami led me in 1950 to lo- 
cate the interférences philosophiques et les percées métaphysiques that led Hallāj 
to define Divine Essence as “Essential Desire” (‘Ishq = Dhātal-dhāt); and I 
expressed the hypothesis (p. 293) that these theological texts preserved 
by Daylami must have led Ibn Sab ‘in to believe that Hallāj had been "'ini- 
tiated" into the esotericism of the Greek philosophers. The latter would 
constitute part of the grounds for the denunciation of Qutb, unless a new 
problem, that of an authentic Hallājian relationship with the Shūdhīya, 
were not to force us to link them more to the Qur’anic ikhlās. 

It is with Ibn Sab‘in that the double aim of this neo-Hallajian move- 
ment becomes completely clear to us: the social reform of the Muslim 
Umma, endowed with an executive, an Imam who is a model of fairness, 
under the spiritual directorship of the head of a "diwan al-salihin” en- 
dowed with a rāhānīya "isawiya, living in Mecca as head ofa brotherhood 
of itinerant ascetics;51 and the elaboration of an “Abrahamic” monotheis- 
tic dogmatic theology of abandonment to God (islam), positing Divine 
Essence as the supreme goal of scholastics, in the realization within our- 
selves of His unity, Tahgīg al-Tawhid, not through the vision of intellec- 
tual observation, but through the “fiat” (kun, feminine kimi)5? of the 
will's abandonment. 


48 Ibid., f. 95b-96b. 

49 A homonym, ap. Shāmī [?], 674. 50 [See below, p. 416, n. 36.] l 

51 The Sab‘iniya, under the direction of Shushtari, pursued their ideal of community life, 
as mutajarridun in the form of nomadic brotherhoods of wandering ascetics (cf. the similar 
effort of the Haririya in Hauran), in face of the failure of settled urban communities (ac- 
cused of allowing more than four simultaneous wives and of drinking wine). 

52 The copula “to be" is without duration in Semitic languages (cf. “o Gn” of the Sep- 
tuagint, Ex. 3:14); the Ismāīlīs, by deriving the first emanation “kant” from KWN (an ac- 
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What is original about Ibn Sab'in is the fact that he attempted to create 
a metaphysical propaedentics with this renewed mystical effort of Hallāj, 
whose theory of love had been compared by AH Daylami to that of the 
pre-Socratic Greek philosophers Empedocles and Heraclites53 —by bas- 
ing it on the Aristotelian theory of hylomorphism,54 and through a 
movement in Islam similar to the Thomistic movement, especially of 
Eckhart, in Christianity. 

The scholastic undertaking of Ibn Sab'in brought about a rectification 
of the theses of Ibn Sina and Ibn Rushd, symmetrical with that under- 
taken by St. Thomas. It did not have the same success as did Thomism; 
falsafa endured, moreover, only on the fringes of kalam with the masters 
of ishraq (Sadr Shīrāzī). 

Like Hallāj, Ibn Sab'īn had wanted to construct a metaphysical way of 
approach to the transcendent, inaccessible Divine Essence, one that 
would be for everyone, “enemies and friends "55 alike, that of the Jewish 
Shema“ Israel and that of the Qur’anic sūra al-Ikhlās. He was not trying to 
dilute the “negative” miracle of an Incomparable Uncreated Word (I jāz) 
by rationalizing it as the Mu tazilite school had, but rather to "drink it 
pure” by conforming to the savor of His inspiration. Ibn Sab'in, after 
combining the Hallajian ‘agida concerning transcendence5 with the 
Ash‘arite one (of Juwayni in Irshād)57 in a form similar to that of Ghaz- 


cidental analogy: ka 'anna), and the Avicennians, by deriving the category “wujid” from 
WJD (the instant of sorrow or ecstasy in the consciousness), ended up in existential 
monism. : : 

53 The edition prepared by J. Cl. Vadet. C£. my study "Interférences philosophiques . . . 
dans la mystique hallagienne," which appeared in Mélanges Joseph Maréchal (Brussels, 1950), 
II, 263 and 270, n. 2. Also, the “Hellenizing” commentary on the Manazil al-sá'irin (of the 
rigid Hanbalite Ansārī) by ‘Afif, corrected by Ibn al-Qayim. 

54 For “morphe,” turning from the sense of "appearance" (physical) to the sense of 
"apparition" (intelligible). Cf. previously Paul (Phil. 2:7). Hallāj (ap. Daylamī), before Ibn 
Sab'īn, imprints on the word "sūra the same “semantic countenance"—form = immaterial 
structure = the “divine essence” of beauty (cf. Baudelaire). E 

55 Cf. Akhbar al-Hallāj, 3rd ed., pp. 133, 162, n. 3; cf. Mél. W. Margais (Shushtari), p. 
261, n. 2. This exalted universalism, so unappreciated, made pardonable the approach of 
quackish vanity that was so offensive in Ibn Sab'in (and which shocked Ibn "Abbād). . 

56 The Hallajian ‘agida is classical in Süfism (Qushayri, Kalābādhī); it derives from as it 
refines the testimony of Ibn Hanbal on behalf of the transcendence of the Word and of the 
Spirit expressed in "vulgar" terms. In a parallel way, Hermetism considered Enoch and 
Idris ''Sabaeans” (hence, the prophetic revelation of Seth [= Agathodemon]); Thabit-b- 
Qurra had published the “Nawamis” of Hermes guided by simple ascetic ilhām to a realiza- 
tion of the transcendent unity of God, one very close to the Hallājian and the Sab'inian 
‘aqidas (cf. appendix to Festugičre, Révélation d’Hermes, 1944, I, 390). Cf. the piece by Ibn 
Sab‘in, ap. Recueil , 1929, p. 134. 


57 Deficient on the rūk (Recueil, 1929, p. 131), which is the reason for Ibn Taymīya's 
irony, 103, line 1. 
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ālī,55 turned his attention to the falāsifa (whereas his predecessor, Ibn 
"Arabi, who was not well-acquainted with them, belatedly, like Ghazālī, 
touched lightly on the agnostic 'aqida of the Ismāīlī Ikhwan al-safa"). He 
realized that the mediating element between man and the Divine Essence 
could not be an angelic emanation (tainted with matter) like Ibn Sīnā's 
Unity of Intellect or Ibn Rushd's Unity of the Active Intellect. He dis- 
covered that the whole of believing humanity could be philosophically 
described as being in the process of unification with God, through a su- 
premely enveloping form (ihāta),5? the Creative Word (kalima jāmi'a) and 
the personalizing spirituality (rūkānīya "īsāwīya), constituting each of the 
human Elect as Muhaqqiq al- Tawhid, that is to say, as a witness in time of 
the Divine Reality (this is an extension of Hallāj's theory of the shahid ani 
“standing up erect with the beloved” because “in renouncing his charac- 
teristics, his conformation came into conformity with His.’’®° 

This “conformation with God” occurs through a relentless via negativa 
and is expressed through a linguistic alchemy that reduces the l'rab, 
trifunctional vocalization of Semitic grammar, to unity. Through a sub- 
limated jafr, it sublimates numbers, volatilizes the (28) letters of the al- 
phabet (both numerals and consonants) ,6? breaks the magical "simiya" 
that imprisons bodies in their talisman; it frees souls from it briefly® in a 
supreme, infinitely pure resonance of the three Semitic functional vowels 
(from Akkadian to Qur'ánic Arabic): “hū” (= He, the Adored One, 
Qur'an 113:1), “ah” (= the supreme Name of consolation for sufferers, ac- 
cording to Sari‘ Sagatī), “Thi” (= the relation to supreme Truth, the func- 
tion of the jarr, according to Ibn Sab‘in, in folios 453-471 of his Ihata).6? 

Ibn Sab ‘in tried to isolate “philosophically” the Hallajian shahada, “la 
Huwa illā Huwa” (solidified by Ibn Rushd), by means of the famous 
couple '*Aysa-Laysa" of Kindi exploited by the Ismā īlīs, which is identi- 
cal with the Eckhartian "ichts-nichts." His Muslim shahāda becomes 


58 A passage from “takhallug bi asma’ Llah" or Jurjani on Tahqiq: since Ghazali (Mus- 
tazhiri, 30; Maqsad asnā, 73), Ibn Barrajan, and Ibn al-Mar'a commenting on the ninety-nine 
Names of God as a single Name, al-Haqq, for the Muhaqqiqiin. See also the al-Mohadin 
"Aqida of Ibn Tümart. 

59 [bn Taymiya, Sab īnīya, 91, 93 (ba'd al-wahid, 'umra), 94, 104, 116. 

60 Al-ittisāf bi-ittisāfihi. Thomistic hylomorphism shows how the Divine Essence can be 
in a single man (God: Christ, the substantial form of His existence and his thought), and in 
other men who are beatified, their intelligible form being accidental (Rp. Joseph Michel de 
Montmirail, a note concerning Hallāj). 

61 Cf. Ibn Sina, Nayrüziya: note Essai, 2nd ed., pp. 98-103; and Arabica, 1954, I, p. 12. 

62 Ibn Sab'in believes less clearly in bodily resurrection (denied by the falāsifa) than Hallāj 
and Suhrawardi of Aleppo. 

$3 Recueil, p. 137; and Ihāta, ff. 453, 471. 
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“laysa, illa'l-Aysa," which is to say “there is nothing except this Noth- 
ing." Like Hallaj, he was conscious of exceeding in his “‘Bustan al- 
ma 'rifa" the boldness of his most famous predecessors’ formulas.® One 
might say that Ibn Sab'in put forth in this formula of Tahqiq al- Tawhid 
the most compressed philosophical formulation of the Hallajian 
" Ana'l-Haqq": a “death of God” in the martyr. 

The individual has steps he must climb before he reaches the level of 
Muhaggig, which Shushtari mentions.55 But did Ibn Sab‘in teach as Ibn 
Taymiya, following Qutb, accused him of teaching, that there was a con- 
tinuous series, an isnād of Muhaggigīn, stretching from age to age, neces- 
sary for "achieving the hikma presented by the Hermeses and the ‘ilm 
taught by the Prophets"?59 The deliberately interrupted and acronycal 
isnād given by Shushtari in his Qasida, and the criticisms directed by Ibn 
Sab‘in at Ibn Sina, Ibn Rushd (he spares only Ibn Bājja and Tufayl67 
among falāsifa), and Ghazālī among Süfis, dissuades us from thinking so. 


And the unimportant isnāds attributed after him to the Tariqa Sab'miya 
are only subterfuges.® 


A hierarchy of simultaneous ranks in the society to be reformed—in 
the Muslim Umma and in the other, Jewish and Christian, commu- 
nities—corresponds to successive degrees in the individual's ascent. Here 


64 “Mashraba kulliwārid” (Ibn Sina, Ishārāt), “mā wahhad'I-Wahida" (Ansari, Manazil , end) 
(Ihāta, £. 450). 

$5 Magālīd [?], f. 440. In this magnificent Cairo ms., DK, tas. 149, its contents sum- 
marized as follows: K. al-'aqd (with commentary), K. al-nasiha (risāla nuriya), two anony- 
mous fragments, al-anwa’, two anon., Wasāyā ft anwar al-Mustafa (in two parts, separated by 
two fragments 202, 204), Ral-Faqiriya, 205-242 (with a piece cut out, 213), K. al-ridwaniya 
(243-292), K. hikam wa mawā'iz, fragment of an anon. work, K. al-qatwsiya (I believe by IS) 
Kitab Allah bi'lisān mürihi (ibid.) (no. 16) juz’ fi'l-faraj wa'l-ikhlās (Hizb al-fath wa'l-nür. Hizb 
al-hifz wa'l-safawa (2) Hikam (double supra). K. Bay'at ahl Makka li'l-Shaykh Ibn Sabin (p. 
273 = al-Ridwaniya), Kitab by Ibn Hid (d. 699). Risāla qudsiya by Shushtari, Sharh al-Fatiha 
wa marat (ibid.) al-Fā'izīn. Tatimmat al-kulliya by Ibn Asbāt (277), R. al-suhba by Ibn Watīl 
(282), Idháh fī. . . tanāwul al-tayyibat watarkihā by S'A ‘Aziz Oustantīnī (293), Istinbat al- 
wasila (by him), al-dhari’a (by him), Mawa’iz (by him), fī jamā'atin ijtama'ü'l-ziyara (by 
him). Fi sabab igbāl al-khalg 'alā'l-sulahā” watarki’l-fugara’, murgāt al-zulfa wa (T)-mashrab al- 
asfiyā (sic) by AB ibn Tufayl (323). Al-Tajrid (by Shaykh ‘A ‘Aziz), al-Asbāb (also by him). 
Sayings of Shaykh 'Abd al-Oādir (RD). Al-Magalid al-wujüdtya by Shushtari (413-443), K. 
al-ihāta by Ibn Sab'in (pp. 444-477). A gasīda by Shushtari (478). A fragment of the work 
(end). AR Badawi edited three of them in Madrid, ap. Revista Inst. Est. Isl. (1956), pp. 1-45 
(Nkhriya), 1957, pp. 1-103 (‘Aqd), and 1958, pp. 11-34 (Ihāta). 

$6 Ibn Taymiya, Sab īnīya, 91. 

67 His “lā addabathu’l-ma‘arif,” cited ap. Ihāta, f. 473. 

$$ Probably decided upon by the school of Ibn Qunfud (Constantine): cf. the isnād of 
Zabidi, 'Igd, 57, with Budd, Berlin ms. 1744, f. 127b (Akhbār, p. 203): these isnād, going 
back through two “muhaqqiq” to Junayd (via AT Makki) and to Ja‘far Sadiq, have as known 
intermediaries only Qadib al-Bàn and AQ Tūsi (= Ghazālī?). 
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too Ibn Sab'in tries a method whose approach is philosophical. He too 
has his utopia of the Ideal City "drawn into conformation" with God 
through his "rightly guided" leader, “Mahdi.” In contrast to the Is- 
mà ilis, he does not believe in the blind rule of the discipline of the arcana 
imposed by a spiritual oligarchy; he no longer believes in the efficacy of 
an elemental rationalization of the revealed Law, reduced by an external 
hygiene. The Sab īnians believe that the suffering masses become increas- 
ingly mindful of the Holiness of God through the participating compas- 
sion of their leaders at the trial. The Muhaqqiq must therefore find leaders 
for the community who are just. Ibn Sab‘in for this reason found himself 
involved at Ceuta in a “cultural” reconciliation between the Almohad 
Rashid and Frederick II, drafting his famous “Masa’il Sigilltya”® this 
being the first attempt at a philosophical presentation of Tahqiq (in A-H. 
641). Two years later, he sent his brother to Pope Gregory IX in Rome to 
make sure that the word given to the Beni Hüd of Murcia not be broken 
(in fact, Murcia was captured only in a.n. 668). This was to be inserted 
into the sequence of very noble efforts at “valid” Islamo-Christian inter- 
changes, begun by the gesture of St. Francis of Assisi toward Malik 
Kamil at Damietta (in A.H. 616), continued by Malik Kāmil returning 
Jerusalem to the “Christian” Frederick II, its king (in A.H. 627),7? and 
culminating in the arrival of St. Louis at Carthage (in A.H. 668 — 1270 of 
our era) to "persuade" Mustansir. In fact, R. Brunschvig has shown?! 
that the “crusade” of 1270 was influenced by Raimon Marti of the 
Dominican theological Studium, established since 1243 in Tunis, who 
was received in Paris by tbe king. 

This Islamo-Christian contact grew out of a long convergence of phil- 
osophical preoccupations. The Christian West, going beyond the Greek 
East, which had never been able (and is still unable in Russia) to develop 
a scholastic dogmatic theology, had begun to develop one in Toledo 
around 1130: through a catalysis of the Muslim kalām with a minimum 
dose of the Hellenistic philosophy, which Ghazālī had allowed (in logic 
and in psychology), and which Israel was getting ready to adopt with 
Maimonides. Furthermore, it was through Jewish translators, from Latin 
to Arabic (through Hispanic romance), that Christian theologians con- 
structed the scholastic edifice whose foundation Thomism (more than 


69 Studied by Amari (JAP, 1853, pp. 239 ff.) and Mehren (JAP, 1879, pp. 341 f£.). 
70 Cf. H. Gottschalk, Al-Malik al-kamil ([Wiesbaden], 1958, pp. 152-160: from the per- 


spective of straight political history). 
71 R. Brunschvig, Berbérie Or. sous les Hafsides [bib. no. 2039-a], 1940, I, 57, 462, 469; 


Berthier, cf. Rev. Afric., 1932, p. 2. 
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Scotism) completed. A scholasticism founded, as we have just seen in the 
case of the Ghazalian neo-Ash'arite kalam, on the negative definition of 
the transcendence of the Divine Essence, the Ikhlas al- Tawhid expressed 
in sūra 112, (which Manuel Comnenus had forbidden the Byzantine 
bishops to anathematize in 1182, threatening to call in the pope to settle 
the matter, which the Lateran Council of 1215 confirmed”? against the 
tritheism?? of Joachim and the emanationism of Amaury of Bena; 
originating with Avicenna).7^ Thomists, the Dominicans, fortified with 
the powerful weapon of a sharpened Averroist Aristotelianism,75 set up 
permanent contacts in the Islamic world for an intellectual reconciliation 
through their "Studia." In Tunis they found a group of Murcian refu- 
gees, disciples of Ibn Sab'in who had the favor of Mustansir, to be better 
partners than the “logicians” whom Frederick II had used in his relations 
with Malik Kamil. In 1269 when St. Louis, in a heroic act, told the am- 
bassadors of Mustansir (October 9, St. Denis) that he would allow him- 
self to be put in the Saracen prison (already known by him at Damietta in 
1249) if Mustansir and his people became Christians, Raimon Marti suc- 
ceeded in diverting the fleet crossing toward the Holy Land for a peaceful 
stopover in Tunis, where an entente spirituelle between St. Louis and Mus- 
tansir might have been begun had St. Louis not died shortly after disem- 
barking. There was no further attempt at a paróle donnée between Islam 
and Christian France until the Capitulations of 1536 between Frangois I 
and Suleyman. 

Mustansir had taken the (Almohad) title of Commander of the Faithful 
in A.H. 651; and in 656/1258, at the time of the capture of Baghdad. Ibn 
Sab'in, who was for several years the spiritual advisor of the shārif of 
Mecca, the Hasanid Abü Numay, made him deliver the bay 476 on the 
Night of Destiny (27 Ramadan 656) to Mustansir on behalf of Sultan Sayf 
D Qutüz, who, in the name of Caliph Mustansir and confirmed by the 
Prophet in a dream, saved Islam from the Mongol invader at the battle of 
Ayn Jālūt (25 Ramadan 658). Ibn Sab‘in during these years acted as the 
conscience of Islam; he had hopes of inducing Mustansir to make an ex- 

72 Cf. Denzinger, Enchirļidion symbolorum (Freiburg)], 1908, no. 432: "una quaedam 


summa res est. . . Essentia sed Natura Divina: quae sola est universorum principium . . . et illa res 
non est generans, neque genita, nec procedens, sed... .” 


73 That “tritheism” which calls the tritheistic Christian apostate (Maimonides). 

74 The “amatricien” return of this ideal model to us predestined in the Divine Essence is a 
kind of satanic refusal of Union. 

75 The suppression of the emanationism of the ten *Ugūl (Ibn Sina), of the ‘Aql fa"al (Ibn 
Rushd). Similarly, Shushtari condemns "tanāsukh, dawrat.”” 


76 Histoire des Berb?res, de Slane, ed., I, 416-428; cf. Cairo ms. Dk. tas. 149, Paris ms. 
2065, f. 129b; c£. R. Brunschvig, [bib. no. 2039-a], I, 45-47. 


ANDALUSIA, MAGHRIB, SUDAN 323 


tended truce with the Christian states of the West in order to permit east- 
ern Islam to confront the coalition of Greeks (who had just recaptured 
Constantinople, in 660/1261) and Mongols. 

But Baybars assassinated Qutüz and fabricated a dynasty of fictional 
‘Abbasid caliphs in Cairo (a '"Mustansir" [sic] 13 Rajab 659, followed by 
a “Hakim,” 8 Muharram 661); still the prestige of Ibn Sab‘in remained 
such in Mecca that during the hajj in 667, Baybars had to recall Qutb Ibn 
al-Qastallani to Cairo from his mission to Mecca to attack Ibn Sab ‘in. Ibn 
Sab‘in died there in a quasi-Stoic act of suicide on 28 Shawwāl 668 (or 2 
Shawwal 669), opening his veins “‘out of desire for God.” 

Ibn Khaldün has preserved for us the text, attributed to Ibn Sab īn, re- 
lating the bay'a of 656. This is a very interesting apocalyptic text built on 
four Our'ānic passages (48:1-4; 44:1-6; 28:1-5; 81:1) and two hadiths. It 
was, I believe, as the confidant of the mysterious “ditwdn al-salihin," 
which, according to the Sab'inian Manüfi,?? attached itself to the Laylat 
al-Qadr (on Mt. Hira), that Ibn Sab'īn was to install Mustansir (whose 
son Wāthig was to preserve the “caliphate” for two years). 

This brilliant and brief political intervention by the Muhaqqiq al-'Asa, 
followed by his voluntary death, was rather in keeping with the style of 
total impoverishment (‘“‘iftigar mahd”) professed by Ibn Sab‘in: a mysteri- 
ous philosophical death in imitation of Socrates (Empedocles and Cato), 
of the sati of the Hindu widow, of the Brahmachari gymnosophist, 7? and 
even of the rite of “the binding of Isaac,” by which rabbis at that time, at 
the request of their mothers, were strangling circumcised Jewish infants 
whom dreadful bishops wanted to baptize by force. This testimonial 
suicide is a supreme appeal to God’s justice against the false swearing in 
the Holy Name committed by His servants. It is only through brief and 
tragic pulsations that the heart of the Umma can realize its Unity at the 
sites of the Qurbàn and Ourbānīyīn: at its Qibla. 


A List of the Early Sab‘iniya (taken from Sakhawi) 


‘Abd al-Wāhid b. ‘Ali Madījī Gharnātī b. al-Mu'akhkhar, usali, imam of 
the Meharist caravancers (Mahrānī), retired to Dechna (east of Fao, 
Sa'id), f. 29a; M-b-A Aswad Aqta‘ Mālagī f. 95a; —M-b-'Ayyàsh Qint 
Malagī, ibid.; —Zayn D ibn al-Habāb Ermenti of Qus, f. 31b, 95a; mas- 
ter of ‘Abd al-Ghaffir Qüsi, author of the Wahid, f. 95b; —M-b-Abi 
Tālib Ansārī (d. 727), Durar II, 458, Brock. II, 130, from Hattin (near 
Tiberias) and Rabwe (near Damascus), f. 31b;—Najm D Jurjānī Isfahānī 


7? Durar kāmina I, 273-274. 
78 For whom the body means nothing. 
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Hattini, f. 31b, 33b; —Ibn Abi Dugl, Mujāwir, Mecca, f. 31b, 95a; 
—‘Abd al-'Aziz Manūfi, d. 707, disciple of Zayn Ermenti, f. 92b; —A 
"AA ibn Shadāra Gharnātī, Mujawir, Mecca, f. 33a; —Abū'l-Hukm ibn 
Hani Gharnàti, Mujawir, Mecca, gāri” trained in the home of Ibn al- 
Zubayr with Abū Hayyān, f. 95a; AB Qudsi, disciple of Ibn Hàni and 
Ibn Abi Dugl in Mecca, f. 95a; —AH Shushtari, f. 95b (vide infra); 
—Abū'l-Fadl Raqqàm Tūnusī, called to Cairo, reciter with ‘Ali’ D 
Qunawi: Ibn al-Lihyānī wanted him in Tunis (in 694), f. 97b; —MuhyiD 
Isfahānī, also with Qunawi, f. 97b; —Amīr Hasan ibn Hüd (d. 699) of 
the ruling dynasty of Murcia, head of the Sab'iniya in Damascus, con- 
verted Jews there; buried by Badr D ibn Jamā'a (who listed Hallāj in his 
“Qamus al-Shu‘ara’,” f. 97b; —Nasr Manbiji, the famous opponent of 
Ibn Taymiya, in Cairo, in his zāwiya outside of Bab al-Nasr, f. 103a; 
—Najm D Jurjānī, studied the usūl with Abū Hayyan, f. 98a; —‘Ali al- 
Mugharbil, a friend of Hariri (with M-b-‘A Rahim Bājirgī, f. 34b) in 
Damascus, f. 150b; —M-b-‘Abd al-Malik Manüfi, first a Madyani in 
Egypt,?? afterwards Sab'ini, f. 31b. 


5. Shushtari (d. 668)8° and the Agape in His Nomadic Brotherhoods®! 


Qutb's attack against Ibn Sab'īn was based on a poem by Shushtari; 
Shushtari was passionately devoted to his master, Ibn Sab‘in, and we 
owe to him our knowledge of the kind of monastic life followed by Ibn 
Sabin with his disciples, a kind of life that his philosophical works do 
not describe, though they lead to it. 

In actual fact, we find the Truth (concerning our ultimate goals) only 
by practicing a common rule of life with colleagues in work earning a 
proper living estimated at a just price: their gaining of the bread and wine 
of (symbolic) Hospitality in the peace of God. 

Shushtari, in his prose works, such as the Magalid ,82 about the Sab ī- 

79 Cf. REI, 1951, p. 86. 

89 Cf, our study ap. Mél. W. Marais (1950, II, 251 fF.; cf. ap. al-Andalus, tr. E. Garcia 
Gomez, 1949, Pp. 29 f£); —' Ali Sami Nashar edited the "diwán" ap. Rev. Inst. D'gipcio Stud. 
Isl., Madrid I-I, 1953, 175 pages; Spanish tr. ibid., 190 pages; and prior to that the English 
tr., (Cambridge, Great Britain) typed thesis (cf. also the review Adab, Beirut, 1944). 
—Nashar studied seventeen manuscripts (stemma not established) and abstracted the techni- 
cal terms (Khalifat al-dayr, etc., ap. English thesis, pp. 114-115: compared with Hallàj); the 
metrics of zajal and their links with the "romance" are not studied [in this thesis]; it fol- 
lowed Abd al- Aziz Ahwānī (against G. S. Colin) in order to minimize the scabrous side of 
Shushtarī's dialectalism. Cf. his edition of the Diwan al-Shushtarī, Ma'arif, Cairo, 1960, 488 
pages. 

81 [See below, p. 419, n. 49.] 


52 Kitab magālīd wujüdiya (ff. 413-443 of Cairo ms. Dk tas. 149) describes the mystic 
route; the Law is regarded as Nature's medication; we find in it the nine steps of “knowl- 
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nian rule of life, envisages an ascetic tradition going back to Muslim 
"desert fathers" directly "connected" with Christian ascetics and their 
“logia” of Jesus, breaking like them the bread of hospitality (hadith al- 
talqim)8? and making vows. In his poems, Shushtari speaks also of the 
wine reserved for the Elect by sūra “hal ata” (Qur'an 76:1); this wine, 
which is forbidden to the faithful in this world, uncovered in secret by 
the adepts of the Salmaniyan guilds (Isma'ilis, Nusayris, Druzes), was 
desired by Süfis at an early time, especially after Hallaj8* —like the pre- 
eternal cup of our predestination as men (of flesh and blood) to Divine 
Love, of which the consecrated wine of Christians is only the prefigure. 
According to Shushtari, the Muslim Safi “follows” an asymptotic line 
with the Christian ascetic; he venerates, without sharing in, the Christian 
Holy Grail in a form of invitation to the final punishment. Hallāj was 
executed for having "stolen" in broad daylight* the Cup set aside for the 
angels. And his disciples chant, along with Shushtari, for the Chalice and 
the Deacon cup-bearer of the heavenly banquet, reduced in this world 
under the features of equivocating sacristans of the district set aside for 
Christian minorities and their tavern keepers; for that is where, among 
the Muslim mountebanks and prostitutes who frequented it that 
Shushtari, with Promethean boldness, came to call men to repent, sub- 
limating in his poems the crudest vocabulary and the most provocative 
rhythmic cadences of the “milieu.” 

Nabulūsī tells us, not without emotion,** of the joy he felt in having 
located the tomb of Shushtarīs7 in Cairo. After having looked for it (as 
we did) beside the Oarāfa, he finally found it (for the purpose of meditat- 
ing there, twice) to the east of Bab Zuwayla, right in the middle of the 


edge" (f. 430) and the five degrees of initiation; there is even a list of twenty-six heresies 
(numbers 25-26: falāsifa, ahl al-tanāsukh wa’l-dawrat. Usūlī, he received the ijāza of the mus- 
tasfā' from Ghazālī (Nashar, l.c. [?]). 

83 Akhbar al-Hallaj , 3rd ed., p. 203. =: 

84 Before Shustarī, Andalusian literature barely mentions Hallàj, apart from the historian 
Ourtubī 'Arib, the Pseudo-Majriti (Picatrix) and the poet AJ A-b-'A Mālik Ansī Ānsārī (d. 
550, Almeria: in his death-song). [Mediaeval Latin translation of Arabic text published 
under this title. See Hellmut Ritter in Studien der Bibliothek Warburg, XII (Leipzig, 1933); 
and Henry Corbin, Man of Light (Boulder, Colo., 1977).] 

85 Kilānī, ap. our Passion, p. 412: Oissat al-Hallāj, ap. Don. Natal. Nybetg, Stockholm, 
1954, pp. 102 f£.; French tr., ap. Lettres Nouvelles, Paris, May 20, 1959, pp. 23, 26-28, 34 
(no. 36 of the text); Akhbar al-Hallaj , 3rd ed., pp. 117, 131, 153. 

86 Hagīga wa majāz, Cairo ms. DK jughr. 344, f. 120b-127b. 

87 After Damietta, we looked for it in Cairo specifically in Musky (corrigenda to the in- 
scription published ap. Mél. W. Margais, 1950, II, 276, can be found in our Citē des morts au 
Caire, 1958, p. 73 n. 2). Nashar did not resolve the problem (the biographies of M Shargī 
and Ahmad Bābā' did not help solve it). 
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Christian tavern district, in Harat al-Nasara, a setting which, as Nabulsī 
notes, truly conforms to the atmosphere of mystical intoxication found 
in his poems. 

In praising the spiritual rapture of an outlaw like Hallàj, in glorifying 
his execution by showing the pickaxe of the Law destroying his Ka'ba 
(his body as a condemned man),9? Shushtari was clearly not thinking of 
an appeal by an Ismā'īlī conspirator to subversion of the state. And the 
tactical use made of it in this sense by Qutb was not without hypocrisy. 
Nor was what Qàdi Abū ‘Umar did against Hallāj (with the letter to 
Shākir about the Ka'ba). 

Among the disciples of Shushtari whom we pointed out in 1950, Abü 
Ya'gūb ibn Mubashshir (S: Musattir), the hermit of Bab Zuwayla, who 
was his true successor, must be singled out as being without peer. He 
told how Shushtari snatched him away (agla'-ahu) when young and bril- 
liant from the home of his father in Tunis to go live with him his life as a 
wandering mendicant. The tutor of Jashangir, Sa'd al-Dawla, built him a 
zāwiya to the east of Bab Zuwayla. If Nabulsī was shown the body of 
Shushtari there, it was because it may have been transferred there; but 


belatedly, since Sakhāwī says that in his time people still visited his tomb 
in Damietta (S. f. 95b). 


6. The Zawiya of Ibn Sid Bono and Its Present-Day 
Counterparts (in Mauritania, Albania, and Bengal) 


In 1949, in the course of his research on Ibn al-Khatib, Lēvi-Provengal 
pointed out to me that this acute writer had observed in the Albaycin of 
Granada, in the zawiya of Ibn Sid Bono, dances performed (in a regular 
rhythm, without excess) to poems by Husayn Hallāj and his like. The 
choice of these poems by a man excommunicated and executed, and the 
fact that Ibn al-Khatib was condemned to death a few years later on 
grounds of mystical heresy, possibly alluding to his "Rawdat al-ta'rif," 
lead us to believe that this züwiya may have been a cover for a “‘subver- 
sive Hallājian propaganda" ;? in Granada, where "'Sufayfir"?? had been 
executed less than a century before for heretical propaganda. 

°° Cf. Diwan of Hallāj, Joumal Asiatique, pp. 135-137, —Ibn Dihya, Nibrās [bib. no. 
419-2], 105, —and the third verse (“And he bestowed upon you a robe of honor, ‘Kiswa, 
for your Ka'ba [fated to be broken]") of an unpublished poem by Shushtari about Hallāj, 
my copy of which improved by Dr. ‘Izzet Hasan, I give here for the verse in question: “Qad 
salakta ya Hallāj | minhàj al-tarīg. —Saddi dhi'l-dibaj" wa'nsij ghazlaka "Iragīg. —Wāksi min 
hallāk hullà baytak al-‘atig. —Falamma'ntahayt | falamma'ntahayt. —Wawasalt al-Hadrā | 


wa'ntahā mā mashayt. (Damascus ms., Zah. 8835, f. 44b.) 


8° The references, owed mostly to Lévi-Provencal, ap. Akhbār al-Hallāj, 3rd ed., p. 98, 
n. 3. 


°° Sufayfir = pejorative form of Saffar (Abū Hayyān Jayyānī [bib. no. 514-a]). 
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Its founder, Ibn Sid Bono (Abū Ahmad J-b-'AA-b-M Khuzā'ī ‘Abid, 
544, d. 624), a direct disciple of Abū Madyan and Ibn Hirzahim, is 
ranked with his great younger colleague Shādhilī, among the Shādhilīya. 
Like them, he must have received the transmission from the east, 
through Abū Madyan, of the clandestine collection of “Akhbar al- 
Hallāj,” the lively history of which we have already related. This collec- 
tion contains, of special interest to us now, a particularly *'blasphemous” 
hemistich allowed by the second Egyptian prior of the Shadhiltya, 
Mursi:?! “it is in the supreme court of the Cross that I shall die" and the 
enigmatic Ta’ Sin al-Azal. But these two texts were susceptible to Or- 
thodox exegesis; and neither the mother zāwiya of Ibn Sid Bono in 
Cosentayna near Valencia, later in Elche, finally in Granada (under 
Ghalib, 653, d. 733 and Ja'far-b-A-b-'Ali ibn Sid Bono, 709, d. 765), nor 
its Egyptian offshoots, offers any instance of extremism. If Ibn Musdi (d. 
663), a Zaydite politically, and a direct disciple of Ibn Sid Bono, trans- 
mitted the hadith al-talqim?? as originating with Hallāj, this auspicious de- 
tail shows merely that this Andalusian Zawiya preserved the memory of 
a mystic who had been a censor of the vices and crimes of the powerful, a 
posture traditionally antithetical to that of jurisconsults “kept” by the au- 
thorities and “unanimous in excommunicating Hallāj” (Shadhili). 

In our own time, looking at other Shādhilīya, in this instance in 
Mauritania, we find that the Ghudf?? were denounced emphatically for 
being a secret society, involved in immoral practices, in which Hallāj is 
particularly revered. Here again, the odium theologicum of the jurisconsults 
gave rise to suspicion.?* 

In Albania, where the Bektāshīs, driven out of Turkey for their secret 
dissolute ways as freethinkers, survive in a cryptic way under the Marx- 
ist inquisition, it is difficult to find out if the central ritual of their early 
initiation, "Dār-i Manstir,” the Gibbet of Mansūr, still exists as it exists 
among the Qyzylbash of Anatolia.?5 But this Hallajian feature is not the 
main cause of suspicion in Sunnite orthodoxy's opposition. 

To conclude, we would like to examine in some detail the typical case 


91 (Akhbar, p. 108.) Two “toned down" recensions of this verse (Diwan, Cahiers du Sud, 
p. 106) are given on the margin of 1st ms. N.O. 2406: 

a) £. 96b: A là a'lam akhissā”ī bi annani | rashaytu'l-bahra wa'nhadama'l-safīna | Nafaytu'ikulla 
tarran bila mahalin | Walá"l-janána uridu, wa lā Hazira. 

b) f. 97a: A lā nādaytu ilā'-ushshāgī bi annant | gharigtu "l-bahra wa'd mahalā” safina | 
Nataytu'l-shirka, wa'l-tawhida kullan | Walā”l-mahyata uridu walā "[-sakina. 

92 Akhbār, p. 205. 

93 Ibid., p. 98, n. 2. 

94 REI, 1946, pp. 112-115. 

95 Cemal Bardekai, Kizilbaslik nedir, Istanbul, 1945; —Beha Said, Qyzylbaslik (ap. Türk 


Yürdü IV [1926], no. 22, 250-315). 
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of the Mansūrīs of East Bengal, in which the authorities of West Pakistan, 
behind an appearance of the greatest courteousness, have yet to permit a 
direct impartial study of the religious practices of this small surviving 
Hallājian community. 

What is involved here is an ancient devotion to Hallāj and to his mar- 
tyrdom continued by the Oādirīya, Chishtiya, or Shattārīya. It was 
revived in the sixteenth century by the “reappearance of Hallāj” (of his 
spirit) in the person of a “Master of Truth, "95 Satya Pir, born of a houri, 
Chandbibi, identified with a daughter of Husayn Shah, emperor of Gaur. 
One quasi-Islamized poet, Krishnahari-Dàs, depicts him as a conqueror, 
wearing the yogi?7 costume of a Hindu, Raja Màn Singh (d. 1015), to 
whom Akbar had given authority, as wālī of Bengal, over the unworthy 
Muslim lower classes. And these [classes] are the people today who con- 
stitute a fervent group of Mansüris. It is the Mansüris who, since the six- 
teenth century, have countered the processions and the Hindu "'revival" 
of Shaytaniya Deba (d. 1534) and of his Mahajana with popular dramas 
(on the lives of martyrs). But the Islam of the jurisconsults was not 
grateful to the Mansüris for contending in this way; it stigmatized them 
by means of anti-Hallajian fatwās: at their two centers of Sureshwara 
(Faridpur) and Maij Bhandar (Chittagong).* H. Sterneberg has recently 
filmed for us the “dramas” of Maij Bhandar, and we shall be able to see if 
they have actually remained Hallājian. 

Politically, in 1947-1948, these lower classes, though Muslim, formed 
in opposition to the federation of Pakistan a coalition of the Mu'min 
Ansar with Gandhi?’ of which the Mansüris were a part. The influence of 
works like “Maharshi Mansūr” 100 by Muzammal Haq brought about a 
revival in East Bengal, as in the Andalusia of Shushtari, of an enduring 
aspect of Hallaj's thought among the poor and the oppressed. 


96 Dinesh Chandra Sen, Hist. Beng. Lang. 1911, pp. 746 ff.; ibid., Folklore, Calcutta, 1920, 
pp. 100-103. —“Satya = truth = Hagg.” 

97 On yogi infiltrations into Indian Islam, cf. Sanūsī (Salsabil , 131-136; on the eighty-four 
asanas of the Yüjtya, s.v. Ghawthīya; — ap. ‘Ujaymi); and the risāla Yūjīya attributed to 
Mu'in Chishti (ms. Inayat Khan). 

98 Ann. M. de Mus., 4th ed., p. 137. 

°° W. Cantwell Smith, Modern Islam in India, New York, 1946, p. 229. 

100 The complete title is “Maharshi Manstir, Dharma-vira Mahatma Mansūr Hallajer 
alaukika jivana-kahini,” “The Miraculous Love Story of the Holy and Venerable Mansür 
Hallāj,” with a preface by C. S. Sen, Moslem Publishing House, 3 College Square (East), 
Calcutta, 128 pages, with eight editions from 1896 to 1948. This is the legend of the virgin 
made pregnant by drinking either the blood, ashes, or saliva of Hallāj, and the resurrection 
in the person of a hero, either Shams-i Tabriz (REI, 1955, pp. 69-91), Nesimi, or Siti Jenar. 
The virgin is sometimes his adopted sister, chosen to pass the cup of initiatory ecstasy 
(analogous among the Qaragirghiz to ‘Ayind or among the Ahl-i Haqq to Rāmzbār; cf. their 
"hunting book," Damyar, no. 108; cf. the Yazidis) (Mokri's commentary). 
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b. Ibn "Abbād Rundi's Opinion of Hallājian Self-Abnegation 


A pupil of Ibn *Ashīr (from Salé), an Andalusian but settled in Morocco, 
Ibn ‘Abbad, whose Tanbīh is based explicitly on the Nasā'ih of Muhāsibī 
and the ‘Uyith al-nafs of Sulami,!9!109? and whose personality Asin 
Palacios has recently studied in detail, left us a collection of letters written 
as spiritual counsel (to the faqih Yahya Sarraj,103 Mu'addib of Fez), in 
which several cases of ascetic and mystical casuistry are examined. We 
have presented elsewhere his opinion of the style of Ibn Sab‘in’s 
works.'94 The following is a response to self-abnegation, in which Hal- 
laj's solution is preferred to that of Uways Oaranī: 

“As for the problem conceived by X, if he did indeed present it in this 
way, his solution is clear and should elude no one. Be assured that he 
who, after having fasted for twenty consecutive days, is given food (veg- 
etables) by God, but sees that someone else needs it more than he, and 
gives it to him, —such a one is superior to one other, who earns his liv- 
ing, restricts his consumption, and gives alms out of his surplus. And 
this is so for two reasons: (1) because the first is in a state of detachment 
(tajrid), a state that is superior to the state of the second, in which the 
giver lives by his trade; and (2) because the first thought of the gift of 
food to be given before thinking of his own life, whereas the second gave 
only of his surplus, nothing more. The objection raised by the fact that 
the second, in his (ceaseless) alms-giving from his surplus, renounced 
making any choice of his own, whereas the first chose, does not hold up. 
Neither of the two, Ibn ‘Abbad argues, is concerned with making a 
choice, but rather with a greater divine reward promised to one who has 
helped another in greater need—not through his own choice (in the case 
of the first), but to relieve another misery greater than his own. This only 
seems to be a choice, for the first is in a state of self-abnegation (zuhd), 
and when one achieves this self-abnegation with a gift out of one's hand, 
it doesn't matter to whom one chooses to give it; in accordance with the 
saying 'to renounce oneself is to leave the world in a state without say- 
ing: build a ribāt or construct a mosque’; and in accordance with the say- 
ing of ‘Ali: ‘to renounce oneself is to forget what one eats in this world, 
to forget whether it comes from one of the faithful or from an infidel’ 
(which would force one to choose). As for the argument that the second, 
living by his trade, gives alms out of his surplus without choosing, I fail 


101 [n two ‘Urs (solar: 10 [or 8] Magh, 22 Chaitra [or 8 Agwin]): dedicated to Shah Ghulam 
ar-Rahman and to Shāh Ahmadullāh [footnote without reference]. 

192 Zarrūg, ‘Umdat al-murid, Kattanī ms. 

103 The author of ‘Ariis al-Awliya’ (Bencheneb, Ijáza [bib. no. 2033-a], 248). 

195 Recueil, p. 146; tr., ap. Mémorial H. Basset. 
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to understand it. For the second may have chosen to whom to give alms, 
and the prayer that is attributed to him (the prayer of 'Uways): O my 
God, if someone passes this night without food or clothing, don't re- 
proach me for it,’ such a prayer, I say, implies that there may indeed 
exist a needy case more worthy (than the one who received the alms), 
whom he did not succeed in finding; this prayer is also in keeping with 
the state of the second (= ‘Uways), since it is impossible for him to dis- 
tribute his surplus to every passerby, and since it must be admitted that 
somewhere there was a man dying of hunger and naked whom he could 
have found if he had looked for him; on the other hand, this prayer is one 
of those that is offered only after one had done one's utmost amply, or if 
one dreads there is still something left to try. And the desire one has, 
When one goes out to give alms, to give it to the first who comes, does 
not necessarily imply that one is obliged to forego making any choice, 
but rather that one does not want to run the risk of changing one's mind 
before giving to the first who comes (like the one who decides in the pub- 
lic bath to give his clothes as alms, and who gives them before even 
going out, because he is afraid he may change his mind). It is said that 
'generosity must follow its first impulse.” And that is what can be said 
about this problem if it is presented as you have told me, for it arouses 
some suspicion in me, and God knows more about that. The fact that the 
state of the second, which is known to be that of Uways, has been con- 
sidered inferior by me to the state of the first, which is the state of Hallāj, 
according to what you have told me based on X, does not imply that 
Hallāj is superior to "Uways; one could not judge the state in anyone's 
favor." And Ibn 'Abbād concludes with a remark of Pauline irony about 


the pretensions of his correspondent to place the mystics of his time 
higher than these two old masters.195 


c. The Shádhiliya 


We know the reverence that ‘Ali Shādhilī (d. 654/1256),196 their founder, 
expressed for Hallaj. “I hate two things about the jurisconsults (fugaha’), 


he said: they deny that Khidr may be alive, 107 and they excommunicate 
Hallāj!””108 


Khafaji has preserved? for us the account of a vision that Shadhili had 


105 Rasā'il kubrá, pp. 221-222 (Recueil, p. 148); cf. Akhbar, no. 66. 
195 Sce his tomb, this volume, Figure 21. A disciple of AH b-Hirzahim of Fez, flagellated 


in a dream for having wished to burn the Ihyā' of Ghazali (Yafi'i, Marham [bib. no. 541-e], 
I, 12-13). 


107 Cf. Essai, p. 131, n. 2. 
198 Sha'rawi, Mīzān khidriya [bib. no. 741-c], f. 14. 
19? Taken from the Muhadarat (sic). 
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when in Jerusalem: “I was resting in al-Agsā Mosque in the middle of the 
haram, when I saw a large crowd enter in serried ranks. And I said, "What 
is this crowd? —It is the assembly of Prophets and Messengers of God 
which has gathered to intercede on behalf of Husayn Hallāj before the 
(Prophet) Muhammad, upon him be prayers and peace! on the matter of 
a sin against proprieties!!? which he committed. . . .” "111 We have seen a 
similar vision, reported of Ibn ‘Arabi, that is more detailed. 1? 

After him, Ibn ‘Ata’ Allah, Hurayfish, Wafa’, Hanafi, and Abū 
Mawāhib extolled Hallaj. The popular legend of Hallāj ‘“‘al-qaw! al-sadīd” 
must be of Shadhiliyan origin. 


d. The Hallājian Dhikr in the Maghrib 


In the Maghrib, the name of Hallāj was preserved only by historians, 
moreover by scholastics, on account of Ghazālī. Silafi, and then the 
Shādhilīya, had managed to circulate copies of the Akhbār al-Hallāj there; 
but, after Ibn Sab‘in, it was not until the sojourn of Ibn 'Ayyashi in the 
Hijaz in 1072-1074, that the personality of Hallaj inspired veneration in 
congreganistic circles of Maghribin Mālikite Islam. 

Abū Salim "Ayyāshī ('AA-b-M, b. 1037, d. 1090) was connected, in 
Mecca as well as in Medina, with the mystical group of Oushāshī, the 
ghawth of the age, particularly with Ibrahim Kawrānī, who edited his 
travel account (rihla), whose value as a document is considerable, and 
with Husayn ‘Ujaymi, who sent him, on 19 Hijja 1074, the copy, hastily 
made expressly for him, at the Ka'ba, ofthe confidential risāla that he had 
finished the previous year on the forty main Muslim brotherhoods, their 
litanies and postures used in prayer. 11? 'Ayyashi mentions them, with the 
Hallajiya being number thirty-eight!!^ among them (cf. his abridged edi- 
tion, Má'l-mawá'id; a reedition by M-b-Madani Guennün, d. 1302). 115 

The risāla of Hy ‘Ujaymi, in which for the first time the spiritual bal- 
ance of the entire Muslim world was envisioned as being dependent upon 
these forty brotherhoods, caused permanent reverberations immediately 
in the Maghrib. As early as 1112 in Fez, the father of M-b-Tayyib Sharajī 
(d. 1170); aged two at the time, insisted on conferring on him the 
ijāza.!16 Sharaji who also had received the ijāza of ‘Ayyashi (d. 1175), 


110 [n the sequel to the vision, which is not concerned with Hallāj, Muhammad appears 
on a throne and introduces Ghazālī to Moses as a “Prophet of Israel." Cf. Yafi'ī, Nashr [bib. 
no. 541-c], f. 103a. 

111 [n this instance, the respect due the Prophet. 

112 Cf. this volume, p. 398. Cf. Qüsi. 

113 Rihla, printed in Fez, 11, 214, 217 (cf. his gasīda, Kattānī [?] H, 443). 

114 Ibid. II, 217, 220. 

115 Ibid. I, 337. 116 Ibid. 11, 396. 
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conferred that of the risāla of Ujaymī on A-b-'A ‘Aziz Hilali (d. 1175), 
which passed on to Sultan S Muhammad I (d. 1204) and to his son 
Sulaymān (d. 1236), both of whom were Shādhilīya. These two sultans, 
furthermore, had received the ijaza of ‘Ayyashi via M-b-'Abbās Sharrādī 
Zuradi Qudi (and his father)!!7 and H-b-Mas'üd Yūsī (d. 1102). 

Hy 'Ujaymi, who profited among the Maghribins from the fact that, 
although he was a Yemenite, he had had as his principal master Abü 
Mahdi Īsā Tha ‘alibi the Algerian (d. in Mecca in 1082),'18 was one of the 
fifteen masters (of the written ijāza) of M Saghir-b-'AR Fāsī (d. 1134: 
author of the Minah Badiya, which included the tarīga Halldjiya), again 
along with "Ayyāshī.!!? 

Finally, the risāla of "Ujaymī was recopied in full (with a different clas- 
sification: the Hallajiya are number five in it) in the Salsabil of M-b-'Ali 
Sanüsi (1202, d. 1276/1859), the famous founder of the military order of 
Sanüsis (his authorization, ap. Asānīd).!20 Kattani noted that four isnāds 
with authorized ijāzas connect Sanüsi in that to "Ujaymi:!?! (1) going 
back from his last grandson, the gādī of Mecca 'Abd al-Hafīz-b- 
Darwish-b-M-b-Hy ‘Ujaymi, to M Tahir Sünbül Madani, M ‘Arif Fi- 
tanī, as far as Hy ‘Ujaymi; (2) from the same gādī via M Hāshim-b-A 
Ghafür Sindi, 'AQ Siddī'gī Makki Jamal to Hy ‘Ujaymi; (3) from 
"Umar-b-A Rasül *Attàr (d. 1249) to his line of descendants through 
Abū'l-Fath-b-M-b-Hy ‘Ujaymi (and his father); (4) from the same ‘Attar 
via Tāj al-Dīn A Dahhān Makkī, a direct pupil of “Ujaymi, author of the 
Kifayat al-Mustatlī,122 a monograph on the isnáds of Ujaymī. It should be 
noted that these four isnāds of Sanüsi!? are eastern; their purpose would 
therefore be to indicate that he could not have known of the risála of 
"Ujaymī before going to Mecca. In actual fact Sanüsi had two isnads of 
Maghribin talgin by which he knew it already: his local istād, of Oranian 
initiation (of the Banü Sanüs): via Badr al-Din-b-'AA Mustaghānimī and 
A ‘AA M-b-'Ali-b-Sharaf Māzūnī (and his father); and the isnād, via 
Abü'l-'Abbàs, of Qutb Tāzī (‘A Wahhāb Irshidī, who had the ijāza of 
‘Ayyashi for his rihla), a disciple of "A 'Azīz-b-Mas'ūd Dabbāgh (d. 
1129),124 of Fez, the famous founder of the Khadiriya, of which the 
Sanüsis and the Amirghanis (a branch of the Idrissis) are only subdivi- 
sions. 

117 [bid. I, 328. 

115 Ustadha of Ibn al-Mayyid and Quraysh Tabariya. 

119 Kattānī II, 191 and 31; I, 148. 

12 Stenciled French translation by Colas. 


121 Kattānī II, 195. 122 Ibid. 11, 237; I, 380. 
123 Ibid. II, 389 (Salsabīl, Persian ms., 43). 124 Dabbāgh. 
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e. The Survival in Morocco 


Around 1135/1722, a chief of Berber bands from the region near Tin- 
mel,!25 writing the account of the destruction of his father's zāviya in 
Tasaft,126 evoked the memory of great Muslims who had been perse- 
cuted in a list which, beginning with Ibn Hanbal and Malik, finished 
with Hallàj as its twelfth name, “one of the great saints, an illuminee, a 
miracle worker, an ecstatic, possessing exalted knowledge to a sublime 
degree, who traveled in the desert. When the divine graces enraptured 
him, the jurisconsults hated him, attacked him, denounced him to Caliph 
Muntasir'?? bi'llāh, and drafted a unanimous legal opinion against him 
‘by eighty-four jurisconsults certifying that Hasan!23 Hallāj is blasphe- 
mous.’ But when their judgment reached the sovereign, he read the fol- 
lowing into it: ‘by eighty-four blasphemers certifying that Hasan Hallāj 
is a just man.’ This miracle did not stop them, but increased their hatred 
and their rage; they killed him and exposed him on the gibbet, after hav- 
ing cut off his hands and feet; and he laughed and smeared blood on his 
face to remove the pallor of emotion. All such men have borne the trials 
of this world through desire for the next life; they have denied them- 
selves the sweet things of this life aspiring to a glance at the merciful face 


of God. ”129 


f. ‘Abd al-Kader-b-Muhieddin Hasani Jaza'iri 


Amir ‘Abd al-Kader, whose father, head of the Oādirīya zawiya, must 
have spoken to him of Hallāj in cautious, but favorable, terms, left us his 
personal opinion of the Hallāj case only in his last book, Kitab al-mawadqif, 
written in Damascus on the margin of his readings of Ibn 'Arabi (espe- 
cially Futūhāt, Fusūs, and Tajalliyat) and published after his death by 
Nabīh Hanum in Cairo. 

His opinions are not always those of a mere disciple of Ibn ‘Arabi. 
Though he reproduces the interesting text of the Tajalliyat (III, 216-217) 


125 8 km. to the south. 

126 Founded in 1007/1598, destroyed in 1127/1715. 

127 Sic: for Muqtadir. 

128 Sic: for Husayn. 

129 Hajj M-b-Ibrāhīm Idrisi Zarhūnī, Rihlat al-wafid fi hijrat al-wālid; discovered and pub- 
lished by Justinard, 1939 (passage omitted in the printed translation). 

[Footnote without reference: ] In Morocco: Ibn Hirzahim (d. 567/1173); (1) a Kurd isnad via 
his paternal uncle, AM Sālih (Suhrawardiya) — A ‘Abbas Nahawandi, Ibn Khafif back to 
Hallāj; (2) an isnād via AB ibn ‘Arabi (d. 543) — Ghazālī; (3) + Abū Medzen > Ibn Mashish 
— ‘A Rahim Qanawi and Shadhili, at the time of the persecutions of the Almohad Zahirite 
gādīs: Hajjaj-b-Yf (535, d. 572), Īsā-b-"Imrān (572, d. 578), Ibn Muda Qurtubi (578, d. 
592), Müsa-b-'"Isà-b-'Imràn and ‘AQ Fisi. 
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and comments on Hallāj's verses as a wujūdī (I, 315; II, 384; III, 61), he 
also conveys to us two personal impressions: 


(1) (I, 31-32): God says out of a sense of reality “I’’ and His servant says out of 
ignorance "T". . . . God, enrapturing me in myself, has reconciled me with My- 
self; heaven and earth have disappeared, the Whole and the part are blended to- 
gether, tal and ‘ard have ceased, the supererogatory has become the obligatory. 
... Your genealogies have ceased in the presence of Mine; the Hallājian utter- 
ance has been given to me, with one difference, that Hallàj said it, and that it was 
said to me, without my saying it; something that the person who knows under- 
stands and accepts, and that the one ruled by ignorance does not know and de- 
nies. 

(2) (I, 65): God says to one, do you know who you are?—the fairness that you 
show, and the darkness that you bring light to. . . you are forever contingent . . . 
do you know who you are? —Yes: Aná'l-Haqq in actual fact, and al-khalg figura- 
tively and in accord with the Way, I am the contingent form of the Necessary; the 
Name “Haqq” is essentially necessary to me, and the name “khalq” is my as- 
sumed differentiating sign. —Elaborate on that. —I have two realities in me, of 
two distinct kinds: in relation to You, “I” is the Absolute (in Your knowledge 
and Your attributes) and the Necessary (in Your essence) . . . ; in relation to my- 
self, “T” is the Nothingness without the odor of existence, and the private Rela- 
tive self at the time of its birth; nor was I present in You for You as a being, and 
You were not absent from You in my me in my private self. . . . You are the 
Truth, and I am the Truth, and You are Creation (act), and I am creation (action), 
and You are not truth, and I am not truth, and You are not creation, and I am not 
creation. —That is enough: you have understood Me: veil me from those who do 


not understand Me; for “the Divine Omnipotence" has a secret. . . ” (Sahl Tus- 
tarī's saying). 


The amīr had the tardiya follow the name of Hallāj. 


g. The Sanüsiya 


Hallàj is one of forty patron saints of this militant order.1?! Founded in 
1837, it constituted,132 under the leadership of Sidi Muhammad al- 
Mahdi (1859, d. 1901 in Gouro), Ahmad ibn al-Sharif (1901), and 
Muhammad Idrīs ibn al-Mahdi (1916), a zone of influence that embraced 
the Cyrenaic, Tibesti, Borkou, Ouadai, Fezzan, and Touareg confedera- 


tion; and in Mecca itself it had an important zāwiya on Mt. Abū 
Qubays.133 


10 Hadith qudsi: “al-yama ada'ii ansábakum wa'tfa'ū nasabī.” 

131 Sanüsi, Salsabil. Cf. this volume, pp. 28 ff. 

13? It grew out of a reaction comparable to that which gave birth to the militant Jazüliya 
order in Morocco, with Muhammad Jazüli (d. 870/1465), the author of the famous “‘Dala’il 


al-khayrāt.”” Cf. Graefe, Der Islam II, 141, and Enrico Insabato, ap. Rassegna contemporanea, 
VI-2, Rome, 1913. 


133 Where Hallaj had lived. 


ANDALUSIA, MAGHRIB, SUDAN 335 


h. The Hallājian dhikr in the Two Sudans and in East Africa 


In the Nigerian Sudan, manuscripts of the Jawahir khamsa of Ghawth 
Hindi spread the Hallājian dhikr.134 As "Ayyāshī tells us in his rihla of the 
Jawāhir,135 in their new edition by Sibghatallāh Bharüchi!?$ and their 
gloss (hashiya: “damda’ir al-sara'ir") by Shinnawi, he was probably the one 
who initiated it both there and in the Maghrib. No Qadiri or Tījānī refer- 
ence noted. 

The Shadhilīya ghudf of Mauritania are Hallājians. 

In 988, the future qadi of Timbuctu, Ahmad Baba (963, d. 1032), arriv- 
ing in Mecca with a delegation of Takrur to the home of Qutb Nahrawali 
(917, d. 990), became initiated by him into the Rūzbehānīya tarīga, 
founded by the biographer of Hallāj, Rūzbehān Bagli; he transmitted it 
during his exile in Fez to 'AQ-b-A Nu'aym Ghassānī (d. 1032), the mas- 
ter of three Fasiyin. 137 

In the Egyptian Sudan, the order of Amirghanis, an offshoot of the 
Moroccan Khadiriya, accepts the sanctity of Hallàj, but believes he was 
wrong to "reveal the secret of the King" (which was told me in Cairo, 
December 16, 1909, by Shaykh Bādī Sannārī, a direct disciple of H- 
b-M-b-'Uthmān Amirghani, who died a centenarian in March 1910). 
This is also a Mālikite milieu. 

As for Chad, no data. 

In East Africa, the following distinctions must be made: in the Com- 
oro Islands, 138 following a Shirazian influence that the Kazerüniya order 
must have brought about, we find today the Shādhilīya. In Somaliland 
and Ethiopia, it is the influence of the Shāfi'ites from South Yemen, with 
the Khalwatīya-Sālihīya order. For “Swahili” regions (Zanj and Bantus), 
no data. 

The problem of Hallāj's relations with black Islam crops up, first due 
to the fact that the burial places grouped around his tomb in Baghdad 
were described to me in 1907 as belonging to black slaves (Abyssinian or 
Zanj from the Ra's al-Falahat district). Next, because of contacts that he 
had in his lifetime with Negroes at court (Muflih, Sa'd Nūbī). Lastly, the 
South Arabian elements of Yemen which, due to the fact of Negro racial 


134 Paris ms. 5359 is Nigerian. 

135 Rihla I, 375. 136 Ibid. 1, 378. 

137 ‘Tad, 53; Kittani I, 76; II, 300. ; ss 

138 There were also Kāzerūnīya in Aden at the time ofthe Mundhirīya domination (came 
from Siraf; hunt the Comoro Islands of Aden; tanners and fishermen between 450 and 554); 
leaders: Sultan Shàh-b-Jamshid-b-As'ad-b-Qaysar, his brother Hezārasp, his grandson Abū 
Samsām Ad-b-Shaddād-b-Jamshīd; cf. Ibn al-Mujawir, ms. P. 6021, f. 60a-b, 72a-73b; ms. 
P. 6062, f. 7a, wiped out with the Habash by ‘Ali-b-Mahdi in 554/1160. 
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incursions, are particularly sensitive to the affective elements (dhikr, raqs: 
cf. in Egypt also) of congreganistic rules, have played a role in this matter 
in the propagation of the Hallajian dhikr. Ba’ Makhrama ‘Adani (d. 
903),139 from whom Zabidi received it, ‘Ujaymi himself, and 'Umar-b- 
"Agīl Ba'alawi Saqqaf (d. 1174, from Hadramut, a link between 'Ujaymi 
and Zabidi) belonged to this mixed Yemenite element. 14° 


139 ‘Umar-b-'AA Ba Makhrama ‘Adani claimed to be a Kazerüni and Ghazalian (Nūr 
sāfir, 34, line 7) and transmitted the Hallajian tarīga. 

140 [Chapter IX of the present edition is an enlargement of Section I of Chapter VIII (Hal- 
lāj devant l'Islam) and Section II of Chapter IX (Hallaj devant le sūfisme) of the 1922 edition. It 
was to have begun with a general table of contents, which has not been found. 

Studies that the author planned to include have not been found; they were to have been 
arranged in the following sections of Chapter IX of the present edition: 

II. (Baghdad): Ibn Mardawayh. 

III. (Fars): Sa‘ib. 

IV. (Turks): Sihale Oipgāki, Mahmüdi (basāratnāma), Muzammalhaq (maharshi Manstir), 


Lāmiī (munsha'at), Sidi ‘Ali Reyys, Suleyman Celebi on nāsūt, lāhūt, and hulūl al-Rüh re 
dewriye. 


VI. (India): Mahmüd Bahri, Hujwiri, Gisudiraz. 

IX. (Arabia): Itfayhī, Iki, Izz-b-Ghanim Makdisī, Khafagi. 

X. (Maghrib, Andalusia): Ibn ‘Ammir, Maqqari (sirr al-‘alamayn), Tasafti, the 
Madyaniya. 

Finally, other studies intended for this Chapter IX were to deal with AH Sarraf, ASA 
Saidzade (on Ibn Bākūyā), Ishkaveri, Ghulam Ahmed (in Pushtu), Wāmigi, Sarmad, 
Sana'i, Zafar Ahmad, Ibn Ayyub, and Bigā'ī, Fakhr Rāzī (Aná'l-Haqq), Najm Daya, Ibn 


"Arabi (analysis of jadhwa and intisār), Sinjārī, ‘Abd al-Jabbār (mughni), and A Ghazālī 
(analysis of radd jamil, mīzān al-'amal).] 


13. Minaret of Süq al-Ghazl (Jami‘ al-Qasr). From a photo by L. M. 
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14. Vision of the burning lamp. Persian miniature of the sixteenth century 
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15. An archaic Persian text of Harawī 
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17. “Tomb” of Hallāj in Karkh (1908). On the horizon, to the left, 
the mosque-tomb of Ma'rüf Karkhi 
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19. Interior of the “tomb” of Hallaj in Karkh 
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20. Magām of Mansür Hallāj at Gallipoli 
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21. Mosque and tomb of Shādhilī at Humaythira 
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22. Tomb of Niyàzi Misri at Kastro 
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24. Stele of Lamīī Celebi at Brusa 25. Stele of the son of Lamīī 


26. Tomb of Ismā'īl Haggī at Brusa 
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27. Stele of Isma‘tl Haqqi 


28. Inscription on the tomb of Shaykh 
Ruzbāhān Bagli at Shiraz 
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29. Inscription on the Maydān of Damascus 
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31. Inscription on the tomb of Bidil in Delhi 
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32. Intercision of Hallaj according to ‘Attar. Persian miniature 
of the eighteenth century 
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THE HALLAJIAN LEGEND, ITS ORIGINS, 
ITS LITERARY FLOWERING 


I. ONEIROCRITICISM OF THE "Mu abbirin" 
AND ĪTS ĪMPORTANCE FOR THE ORIGINS OF THE 
HALLAJIAN LEGEND 


The realm of dreams is a sphere of teeming mental activity, much 
broader than the region controlled during waking by diligent reason and 
its censure. In logic we know that when awake, normally intelligent be- 
ings use, as modes of conclusive reasoning, only ten of the sixty-four 
possible combinations (four propositions taken three by three), and that 
of the forty possible syllogisms proceeding from these ten modes (taken 
two by two), there are only nineteen viable ones. But the play of the 
imagination with the four other inner senses acts upon many other clas- 
sifiable mental planes; (the topic of the imagination associates with 
certain constants all sorts of transformations) by inversion, torsion, 
intussusception; all of that multiplies in our dreams, and in spite of the 
inhibitions of logic, upsurges during wakefulness in the form of associa- 
tions of images, whose beauty is, at times, as real as those beautiful dis- 
sonances in music excommunicated by the harmony of the classics. 

And it is this numberless mass of paralogical or metalogical images 
which, by its shifting statistical equilibrium, responds when the incisive 
word of a man of doctrine and desire raises itself above the continuous 
noise of self-interested and commercial discourse. 

We know what an important place dreams—either spontaneous or 
directed—occupy in the Semitic tradition. And in Islam in particular, the 
dream is the preamble, the embryo, of prophecy. Witness Adam's dream 
of the birth of Eve, Abraham's dream of the sacrifice, and Muhammad's 
dreams during the pre-Our'ānic months, and also for the adhān and the 
five prayers. 

As early as the first century of the Hijra, we find mu 'abbirün:* first Ibn 


1 Kind of psychic bonesetters, of mu‘azzimiin; in ‘akfa, the murshid must exercise ta bir of 
the novice's dreams. 
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Sirin, and then, fifty years after Hallaj, Hasan-b-Hy Khallal, in his 
Tabagāt al-mu 'abbirīh, enumerated seven thousand five hundred of them, 
six hundred of whom his abridger, Nasr Dinawari, in 397, studied in his 
Kitab al-gādiri.? The latter book is infinitely valuable, because it is an em- 
pirical collection giving, as a manual of pathology, numerous concrete 
examples. They reveal to us the collective mental substratum of the Is- 
lamic Community, which in the freedom of its undirected dreams con- 
structs its associations of ideas unconcerned with the censures of the Law 
that controls it during waking hours. To be sure, one sees in tbe classifi- 
cation of the subjects and their explanations that the mu ‘abbiriin seek sys- 
tematically to bring the imagination of the believers within the bounds of 
orthodoxy—like the canonists in pursuit of noncanonical or folkloric ob- 
servances (especially among women)—and it is this that immediately 
renders the dogmatic school of oneirocriticism very artificial and useless. 

But Dinawari is a more or less conscientious observer, whose concord- 
ism is only intermittent; and by checking him against other accounts, one 
may, by making soundings, take several model specimens of families of 
idea-associations that Hallāj brought to life in the mental substratum of 
his hearers as generators of dreams, and sources of legends.? 

Let us first consider those that Hallaj himself constructed in his works, 
in unconscious conformity with oneirocritical rules all clearly independ- 
ent of canonical rules: 

(1) The ideas associated with “‘safina, boat” and “‘salib, cross,” in the 
distich found in Diwan, no. 56, p. 91. Dinawari* points out that in 
dreams *'salīb,” even though it evokes an execution, must be interpreted 
as a portent of a successful crossing in a ‘‘safina,” whose keel resembles a 
cross (the gibbet is also made of wood).6 He took that from the manual 
of Artemidores, but affirms, supported by a dream that Shāfi'ī had dur- 
ing imprisonment, that in Islam to dream of being crucified is a good 
omen, auguring that one will become famous. The meaning of this 
dream is qualified somewhat if one is a slave, foretelling that one will be 
freed (the crucified one can no longer be forced to work nor be sold); if 
one is rich, one will become impoverished (one is crucified naked and 
one's color changes); if one is poor, the opposite occurs (the gibbet at- 
tracts animals). The gibbet is a presage of the revelation of hidden things 


* Dinawari, Oādirī, Paris ms. 2745 (ch. I-XI; the end, particularly the important ch. XH 
[trades], XIII [tools], XXX are missing) 


3 The ta'bir is the source of the majāz. 
* Dinawari [?], f. 204b. 

5 Rome: execution of runaway slaves. 
6 C£. the Seven Sleepers and safīna (in view of taglib). 
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and the annunciation of displacements (the crucified one is not buried). In 
a dream the gibbet strap (the hanging rope) forebodes marriage; hence, 
the insulting jeering at Hallaj on the cross: “he who has repudiated this 
base world has only the next life left to take as his spouse.”7 

(2) The idea associated with *'balā”,” suffering and its accompanying 
divine predilection, taught by Hallaj and by Ibn ‘Ata’, is confirmed by 
Dinawari as a constant in oneirocriticism. If one dreams that God 
touches us, visits us, clothes us by His own hands, this is a dual annuncia- 
tion of final beatitude and of a life of suffering—which agrees with the 
interpretation given by Ibn Sirin of a dream had by Farqad before he be- 
came paralyzed. 

(3) The idea of the hadith al-nuzūl associated with God Who ‘‘de- 
scends” to a “hallowed” ground, used by Hallāj in his Riwaya XXII, 
agrees with Dinawari’s explanation of the dream in which God is seen 
descending with His angels and the sakina, as a promise of fertility and of 
rectification of wrongs in the place where it was dreamed. 

(4) The association of ideas between God and a father, accepted by Hal- 
lāj (ap. Diwan, p. 17, verse 10), is justified, as ‘AQ Hamadhānī pointed 
out,? in spite of the disapprobation of theologians, by the experience of 
the mu abbirin. Dinawari teaches that it is normal for God to appear in a 
dream in the form of a close relative, a brother, father, loving and com- 
forting.19 

(5) The twin association of ideas, pointed out by the Khalwatīya, dis- 
tinguishing two drinks taken in a dream, milk (= shari'a) and wine (= 
tawhid), refer partly to a Hallājian theme. Let us recall, in this connection, 
the strange encounter with the same image, love's intoxication, com- 
pared to the sun's entering the mansion of the Lion, in Hallāj and in 
Ruysbroek. 11 

From the disciples and hearers of Hallāj, mentioning only dreams in 
which, on istikhāra, God answers the question why”? He killed him, stat- 
ing various reasons, a comparative study of which is suggestive; we 
draw attention here to only three dreams, about which the oneirocritical 
explanation enlightens us:'3 


7 C£. the Nusayri proverb (‘Ali Nā'im, 1934 ms. [?], f. 37a: uskun al-safina = Manā, wat- 
ruk al-madina = Ism [live in the boat and leave the city J). 

8 Dinawari, f. 46a. N 

9 Hamadhānī, Maktūbāt [bib. no. 1082-b], f. 317 a-b. 

10 Salsabil, 96. 11 Recueil, p. 65. 

12 Ibn Fátik, AY Wāsitī, Shibli (3 versions). , 

13 A dream of Ibn ‘Arabi, taken up by Shidhili, modified by Rami (cf. ap. Mélanges René 
Basset, 1923, Le Folklore chez les mystigues musulmans, 10 [bib. no. 1695-r]; and three Qadi- 
rīyan recensions of ecstasy). 


p 


340 THE HALLĀJIAN LEGEND 


(1) Baqli tells us that, after finishing the Persian translation of the 
Tawāsīn (in his Mantig al-asrār), he saw Hallāj in a dream praising him 
with these words: “you have known what the tiara is (qurmus = kulāh), 
you have crossed the desert of vision (bādiye-i basar)."!^ In oneirocriti- 
cism, the tiara stands for a “bestowed honor." The symbol, in this in- 
stance, derives from the custom of dressing the hair of a man condemned 
to death with a high headdress (cf. the san benito of the Spanish Autodafē), 
a royal tiara, out of derision.15 A custom quoted by Baglī, and perhaps 
by the Nagishbandīya order, to make the peaked cap of the religious a 
symbol of their voluntary death. 

(2) ‘Attar points out to us the following: the dream, had by an un- 
known man, in which Hallàj appeared to him headless with a lighted 
candle given him to replace his severed head. In oneirocriticism, to 
dream of a decapitation means to dream of one's release, cure, comfort, 
or payment of debts; to dream of a severed head that is replaced by some- 
thing else is to dream of a martyr on jihād. The candle signifies knowl- 
edge (especially that which illumines the heart), glory, and a wise soul.16 

This dream served for 'Attār as the starting point of another dream on 
which he based his Basarnāma. Hallāj had appeared to him in a dream, 
beheaded, with a cup of julep in his hand. He explains to him that God 
gave it to him to replace his severed head, and that to drink from this cup 
would make one forget one's head, renounce one's self, and disappear in 
God. This is fanā','” hence, his refrain (Basarnāma): "Here I am, God 
(repeat); devoid of name, of pride, and of desire; I have revealed the secret 
of decapitation; and I search for lovers in the world" (refrain used again 
in Waslatnama). 

(3) In Eastern Turkish poetry, and even in Anatolian Turkish poetry, 
Hallàj is called “the Rose, the Red Rose” (Oy2y! gul). The author of a 
Hallàjian poem of the Bukhara school of Yesewi tells us that he com- 
posed it after having made istikhāra and been given to see Hallāj in a 
dream offering him a rose. In oneirocriticism, a red rose signifies "splen- 
dor, beauty, gold dinàrs, a kiss snatched from an alluring woman." Its 
use, in this instance, derives from a saying of Wāsitī which became a 
hadith.!5 The paradoxical and engaging use of this symbol in this poem 
is significant in terms of its paralogical and oneiral origin. 


14 Shathīyāt. 

15 Nicholson. : 

16 Dīnawarī, f. 200b-201b; Nabulusi, Ta'tir [bib. no. 842-e], I, 240-241; Ibn Sīrīn, Mun- 
takhab, on the margin of Ta ‘tir (a.n. 1350), I, 233. 

17 “Attar, Asrārnāma [bib. no. 1101-h], Paris ms., afp. 256, f. 8b. i tat 

18 Nābulusī, Ta'tīr II, 328-329, and I, 164 (the meaning of hallaj in oneirocriticism). 
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The Qur'anic eschatological theme (Qur'àn 101:5) of "when the 
mountains shall be as tufts of carded wool" (‘ihn manfüsh)!? is applied to 
Hallāj at the end of time by Yazīdī tradition. 


II. POPULAR LEGEND 


a. The Two Types: “Assemblies” and “Miracles” 


In what form did Hallaj’s memory survive after his execution? To what 
extent was it able to resist persecutions? Did it prevail in popular Sunnite 
circles, especially in Baghdad? We hope to determine the answers to these 
questions here with the help of the extraordinary documents that have 
come down to us dealing with these humble but fertile popular tradi- 
tions, veritable “maternal waters" of later literary crystallizations, and 
the sources of inspiration for the “Sharh hal al-awliyd’ ” of Maqdisi (d. 
660/1262) and for the “Rawd” of Hurayfish (d. 801/1398). 

The written documents, in which we believe we find this oral tradition 
in its “nascent” form, are anonymous collections of accounts, of which 
two distinct types predominate: 

(1) The first, the oldest, tell us the legend of Hallāj in the form of di- 
dactic and almost doctrinal "assemblies," written on the model of the 
highly esteemed **maqamat" literary genre.! They imitate the latter, but 
in a looser style, with a prose that rarely uses assonances, filled with 
maxims by Hallaj, interrupted by poetic interpolations among which one 
recognizes simple variations (in takhmis) of known pieces from the dīwān 
of Hallaj corresponding more or less well to the maxims that they ac- 
company. Various signs? make us think that these collections must have 
actually been used in the assemblies or majālis of Süfis, that their prose 
portions were declaimed and their verse pieces chanted accompanied by 
an instrument in the assemblies of "sama'," “spiritual concert"? whose 
program of dramatic readings is intended to arouse its audience to a kind 
of artificial ecstasy by releasing its senses. And we understand that the 
subject of Hallāj's execution offered Süfi circles touched resources that 
were at least comparable, if not superior, to those that the death of Hu- 
sayn ibn "Alī provided the Shī'a.* 

19 CF, Kanadif al-qutni manthūr (Ibn Qutayba, Shi'r [bib. no. 2112-a], the beginning). 


1 Of 'Abd al-Hamid Asghar (Brockelmann II, 690), Badi‘ al-Zamān, Hariri, Ibn Nāgīyā. 

? We find among them specifically verses that the Oādirīya like to recite in order to enter 
into ecstasy (Tādhifi, Oalā'id [bib. no. 740-3], 94, 99, 101, 125, 131). C£. Ibn ‘Arabi, 
Futithat I, 498; II, 375, 388, 403; III, 132, 157; IV, 413. 

3 Oratorios. Cf. this edition, 1, 316. * The ta'ziya and marthiya literature. 
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(2) The other documents, which are the more recent, bring the legend 
a step closer to the uneducated, in the direction of people incapable of 
grasping the teaching of these long didactic "assemblies" and these 
strings of maxims. They present it in short complete scenes, a succession 
of brief dramatic settings, most often of miracles—themes with commen- 
taries written in almost childish and nearly unscannable verse—in which 
here and there we find prolonged the distinct echo of this or that famous 
poem of which Hallāj was the hero. These accounts were undoubtedly 
composed, like the popular tales of the Banū Hilāl and of 'Antara, to be 
declaimed and chanted by the "singers of tales” and popular storytellers. 

Among the continuous texts that we still have of the legend of Hallaj, 
the first type indicated above is rather well represented by the “Tale of a 
faqir, taken from Ibn Khafīf,”5 and the second type by the * Authentic 
Last Word on the Life of the Wise Man and Martyr."? 


The following is a brief analysis of the subjects dealt with in these 
legends. 


1. Maxims and Verses 


They are generally extracted, almost literally, from authentic maxims 
of Hallàj; and the verses that accompany them represent an attempt at 
exegesis, meant to tranguilize [the readers], of (the maxims] which had 
been regarded as suspect. Most of these maxims comment on the follow- 
ing points of doctrine: the ineffable raptures of amorous union,? the 


5 The clause "qala'l-ráwi" is interpolated there. . 

5 Hikayat ba'd al-fugarā' ‘an Ibn Khafif (London ms. 888, f. 322b-333 [330a]. Berlin ms. 
3492, f. 41-43 [bib. no. 141-b]. These are the Matāgib quoted ap. Bagli, giving the date of 
the execution according to Ibn Khafif). The thread of the account: 

a) The six visits by Ibn Khafif to Hallāj in prison, and three accounts of the execution, 
one of which includes special formulas (cf. P., 1st ed., p. 419). The publisher appears to bea 
Shāfi'ite, Abū ‘Abdallah Husayn ibn Razin 'Amiri Hamawī (f. 322b), whose son Tagī 
al-Din died in 680/1281 and grandson Badr al-Din, in 710/1310 (Subki V, 19; VI, 130). Ibn 
Razin had received it via Shaykh Abü Husayn ('AA) Wanni ibn Yüsuf Faradi (Abü Ish, Tab. 
99) from Abū ‘Abdallah ibn ‘Abd Rahmān Kirmani (d. 451/1060 according to Ibn Khallikān 
[bib. no. 471-a], Slane tr. 1, 4212). 

b) The six visits by Shibli to Hallāj in prison, with the insertion of the full account of 
Hallaj’s interview with the Caliph, of his execution, and of lengthy dialogues between the 
crucified Hallāj and Nüri (sic) and Fatima (Shathiyat, f. 125, 126, 136 f£). Excerpts ap. 
Harawi, Qazwini, Hamadhini, Jildaki, and 'Amili. Abbreviation: Hik. 

7 " Al-qawl al-sadid fi tarjamat al-‘arif al-shahīd” (Shaykh Ahmad Jumayli's ms., Baghdad; 
cf. L. Chebab ms. (499-2) The thread of the account: a) Halláj's beginnings; b) break with 
Süfis; c) first preaching, first arrest, and escape; d) second preaching, summons, second ar- 
rest, and execution; e) scenes with his sister (wastya, dream). Cf. Niyāzī, this volume, p. 


62. 
8 Hik., 119 Qazwini, Qawl., 4, 8, 19, 26. 
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sanctification of prophets through trials (mihan),? the excuses for having 
"revealed divine secrets" (ifsha' al-asrar),1° the condition of exile (gharīb) 
in which the saint is condemned in this world.!! To emphasize their full 
significance they are put in the mouth of Hallāj in prison or on the cross. 

The Visits of Ibn Khafif On six different occasions,'2 !?? Ibn Khafif 
came to consult Hallaj and to write down, like an amenable pupil, the 
verse that he dictated, such as the famous poem “‘Labbayka . . . ,” “Wa 
hurmat al-wadd . . . ,”14% and the Man atla'ühu. . . ."15 Ibn Khafif hears 
him predict his death. 16 According to legend,!? Ibn Khafif is the one who 
asks the following three questions, whose response becomes renowned 
as a miracle, like the precept of an example: (I) What is patience (sabr)?18 
— "The prison wall cracks, and here they are at the bank of the Tigris." 
—[It is to remain in prison when one could leave it. ] (II) What is poverty 
(faqr)? —''Stones are changed into gold and silver before their eyes." 
—[It is to lack the copper coins to buy oil when miracles are being 
made.] (III) What is nobility of soul (futuwwa or karam)?!? —" You will 
see tomorrow." —And when night fell, Ibn Khafif, transported in a 
dream to the Day of Resurrection, hears the munadi cry out “Where is 
Husayn ibn Mansūr al-Hallaj?" Then Hallāj appears before God, Who 
says to him: “Whosoever has loved you will enter Paradise, and 
whosoever has hated you, will enter Hell!" —“‘Oh, no! forgive them all, 
Lord!" replies Hallāj; and, turning to Ibn Khafīf, he says: “This is nobil- 
ity of soul.” 

Shibli's Visits: Shibli also made six?? visits to Hallāj, the story of which 
brought together many famous sayings: the response to the question, 
“What is love?" —“You will behold it tomorrow (the day when his 


? Hik., 9. Cf. this edition, 1, 610. 

10 “Man zāda hubbuhu dhahaba qalbuhu” (Hik., 119). 

11 Hik., 44 and 103 (Nūrī). 

12 Cf. Bagli, Shath. [bib. no. 1091-b], f. 17-18. 

13 Hik., 1-5, 55, : 

14 Hik., 4-5. Cf. Bagli, Tafsir [bib. no. 380-a], Our'ān 6:70, and Shathiyat, f. 125; 
Hamadhani. 

15 Hik., 6. Bagli, Tafsir on Our'ān 5:101; Ibn ‘Arabi, Muhadarat [bib. no. 421-a], II, 316; 
Ibn al-Sā'ī, Mukhtasar, [bib. no. 463-c], 76; Tadhifi [bib. no. 740-a], 94. Sulamī (Ghalatāt, f. 
67) already cited it, based on this same Muhammad ibn al-Husayn al-* Alawī, in whose 
home Hallāj had met al-Khawwis (cf. this edition, 1, 114). 

16 Muniwi. Hik., 5. 

17 Nabahàni, Karamat al-awliya', based on Latā'if al-minan of al-Sha'ráwi [bib. no. 741-d] 
(II, 84), copied from Oūsī, Wahid, f. 87b (this edition, 3, 220-221). 

18 Cf. Hik., 19. “Qad tasabbartu . . .” (cf. Ibn ‘Arabi, Futūhāt [bib. no. 421-b], III, 132). 
Cf. Baglī (beginning). 

19 Enlargements of Amin al-‘Umari, ap. Manhal al-safa’ and Manhal al-awliyā”. 

20 Hik., 14-19. 
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corpse was burned);?! the statement *'likulli Haqq haqiqa au dod e 
has its reality, every creature his way, every contract its guarantee!); n e 
verses of "Ya mawdi' al-nazar . . . ,"?? the quatrain Ahruf arba orit 
the word Allāh,” indicated here as the true “Supreme Name of God.* 
Nürr's Questions:25 the verses of "Arthā al-subb"?9 and “your soul is 
our enemy."27 -- 
” Olu to Hallāj on the cross? by Fátima and Shiblī or Bundar ibn 
al-Husayn:?? Legend enlarges upon the historical facts about known 
questions; it gives the famous response, “I have not separated his joy 
from his suffering for a moment,”3% and adds the famous verses 


jā ā ā ā nahā RA am al-nafs 
""Tajasartu ... ,”31 “Ya shams, ya badr, ya nahar . . . , lam aslam 1 af 
alia 1 Del e 
,9? “qaliia jafayta . . . ,"3* and the distich "Lam tughiruhu rusūmūn. 
2935 


2. Miracle Themes 


These themes form a complete biography of Hallaj and a gallery of 
symbolic paintings. 

a) Themes do with his early beginnings: his family: descends from 
Abū Ayyüb, the Prophet's standard-bearer.3 Mey 

Vocation. How his mother, in carrying out a vow, offers him, with "m 
Consent at age seven, as a servant to the shaykh of the Süfis, junayd.? 

Early miracles. He rides a lion and uses a serpent as a whip.38 


?! Ghazālī, Mukāshafāt, 19; ‘Attar. 

22 Hik., 14, Hamadhānī. 

23 Hik., 15, Jildakī. E 

24 Hik., 1. er (zahra), Qawl., 17. In agreement with the theory of Dn LE 
(Makkī, Oūt [bib. no. 145-a|, II) and of Sahl (Ibn al-Khashshab, Paris ms. 643, f. , Baq 
I, of Kilàni (Shattanawfi, Bahja [bib. no. 502-a] = 48) and Shadhili. ur. d 

25 Hik., 98-112. 26 Hik., 104, Oazwīnī. IR., : 

28 Hik., 10, and 112-130, Hamadhānī, Jildaki. 

29 Bagli, Shathiyat, f. 125-126, 

39 Cf. this edition, 1, 609; Hamadhānī. . 

31 Hik., 10, Hamadhānī; by al-Dahhak, translation this edition, 1, 609-610. 

32 Hik., 13, Genizah. M 

33 Hik., 41, ‘Amili, Kashkūl (bib. no. 794-3], 90; Damiri; Subki VI, 66. i . , 

?* Hik., 46. Borrowed from profane poetry, of rather dubious inspiration (Ibn "Arabi, 


Muhadarát YI, 338); cf. Baqli, Tafsir, Qur’an 7:140, ‘Amili, Kashkūl, 90. 
35 Hik., 113-114. 


36 Cf. this volume, p. 30. . 

37 Qawl., 2. On the contrary, Rousseau (Voyage de Bagdad à Alep [bib. no. 1565-a], p. 11) 
has him running away from home. 3 : 

38 Qazwini, ‘Aja’ib al-makhlūgāt [bib. no. 458-3]. These are the signs of the Messiah (cf. 
Hammer [see bib. no. 1602], VI, 183 ff. for Sabatai Zevi) [cf. Gershom Scholem, Sabbatai 


Sevi: The Mystical Messiah (Princeton: Princeton University Press, Bollingen Series XCII, 
, 1976)]. 
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The Larceny. How Hallāj, when still a very young novice, detected the 
formula of the “Very Great Name of God”39 that his shaykh had lost; 
which brought upon him the curse delivered by his master against the 
thief.49 

Fasts. Hallāj fasted the whole month of Ramadan, day and night.*! 

The Philtre. How Hallaj, having seen his sister in a dream*? drinking 
wine from the cup of the celestial houris, entreated her to let him drink 
from it. But a single drop was enough to intoxicate him with God, and 
he was unable thereafter to keep from crying out constantly “Ana’l- 
Haqq!” until he incurred the extreme penalty. *? 

The Reciprocal Prediction. To Junayd’s objurgation to him: “What scaf- 
fold will you defile with your blood!’’44 Hallāj retorted: “On that day 
you will throw off your Süfi garb and put on the robe of a faqih "^5 

The Miracle of the Carded Cotton. We have examined the anecdote of 
al-Sammāk earlier.46 One commentator of the hikam of Ibn ‘Ata’ Allāh 
modified it as follows:47 the proprietor of the shop is a great Süfi who, 
after the miracle ofthe carded cotton, forces Hallāj to return the cotton to 
its previous state with another miracle—for the purpose of teaching him 
not to make useless visits to his peers but to seek only God. 

The Muezzin Accused of Lying. Hearing the muezzin making his call to 
prayer, Hallāj exclaimed: “You have lied!'^? When people became in- 
dignant at him, deciding to put him to death, Hallāj spoke again on this 
matter: “No, you do not say the shahada as it should be said!” And as he 
was saying it, the minaret collapsed.^? 


39 Cf. Hamadhānī, 'Azzàz. E 

40 Qawl., 3. The origin of this story, ap. Harawī; Hallāj steals Makki's book on tawhid 
(when he is purifying himself) and publishes it. Cf. Sha'ráwi, I, 15 [bib. 741-a]. Attār II, 
37; this was the ganjnáma in which Makki explains how Iblis, after refusing the sujūd, sees 
the rah breathed into Adam. 

^! Amir Dāmād, Rawāshih [bib. no. 805-a], cf, this edition, 1, 71. 

42 ‘Ali Khawwis, al-Jawāhir: zabarjad: refers only to the cup. 

43 Graham (Transactions of the Bombay Literary Society, 1811, I, 119). Where the verse 
*Sagawnti . . ." comes from (Qazwini) (imitated ap. Magdisī, and ap. Hurayfish, the qasida 
beginning with this oft criticized expletive [Jurjānī, Wisata bayn Mutanabbi wa khusūmihi, 
pp. 81-82] ‘Min dhī alladhī . . ”'). Cf. the theory of ittihad according to Jami (Probst- 
Biraben). NM 

^ A historic statement (Hadrami, ap. Ibn Bākūyā: translated this edition, 1, 105. 

45 ‘Attar; or a widow’s robe, Qawl., 7, 36. Contamination as a result of the so-called trial 
of Ghulam Khalil (cf. this edition, 1, 79-80). 

46 Cf. this edition, 1, 101. 

47 As'ad ms. 1764, s.f. 

48 Compare Bistāmī hearing the takbīr (Essai, p. 247). 

4 Qawl., 28, Khafaji, Niyāzī, Bādī Sannāri (cf. this volume, p. 335 and bib. no. 982), 
Qasida "al-khamr dini . . . ”; verse 12: “I am the one who said to the muezzin, ‘Do not make 
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The Meeting With the Caliph Prior to the Trial. We have two oa 
versions of this.5° One in which Hallāj in the presence of the Calip 
avowed to give himself up completely to the Will of God, and to E 
in advance to the judgment handed down by the legal authority. The 
other in which Hallàj, pressed to say something in his own defense, an- 
swered simply with the following verse: 


Through the holy sanctity of this love. . . . 


The Legal Ordeal. Before the Caliph's tribunal, Hallāj challenges his 
calumniators to a “judgment of God." All of them decline; he comes 
forward alone and sits down in a boiling caldron set over a pit filled with 
hot coals and is not touched by the fire.5! 

His Change of Size at Will pn the power to change dE 
Hallāj had become capable of enlarging his body until it filled the i t 
of a street and of reducing it until it assumed the size of a new-born 
bus ld fill it en- 

He had a room known as “‘bayt al-'azama" because he could fi it en 
tirely with his person.5? He did this when they came there to M UE to 
his execution; and they would not have been able to extract im i it 
had Junayd not come to urge him, in the name of God, to give himself up 
by resuming his normal size, which he did.5* " 

The Transferring of the Towel (Mandil); or of the Cowl (Khirqa). T E e 
terial, hung on a line forty cubits away, alights in his hand when he ha 
finished his ablutions.55 m 3 A 

The Pomegranate Tree. In prison, at the request of a visitor, E makes a 
pomegranate tree spring from the ground, covered with fruit. l 

The Omnipresence. He shows a visitor that he is only a voluntary pris- 


your call to prayer’; I did not come when I heard it, I regarded the oe ere Et 
the Throne with my eyes.” This is the famous white cock Sua s or ur S dbi, 
Paradise (cf. Ibn al-Jawzi, Mawdü'át [bib. no. 370-1] and the Cock of t j tdi ur pe ; 
this edition, 3, 334, n. 69). Its origin: an authentic statement about the shaháda q14, 
tafsīr on Qur'àn 3:18; 27:29. 

50 Hik., 87, and Ibn al-Hajj (Umm al-barāhīn). 

5! Qawl., 29, Khafaji. 

52 aie Qawl., 9. 

53 [bn ‘Arabi, Fut, IV, 90, 265, : ; 

54 Sha'rawi, Kibrīt [bib. no. 741-b], 251-252; as in the case of the preceding pus 
account grows out of a historical detail of the trial (cf. this edition, : ; e m ; 

55 Qawl., 24. Qazwini, Berlin ms. 3492, f. 41b. Its origin: the account of Ibn Khafif (cf. 
this edition, 1, 509). Munāwī, Rawākih [bib. no. 795-a]. $ T 

56 He gives ten of them to Ibn Khafīf, then makes the tree disappear, T. R it is 
poppy which I play with and which I can't weed out (T. ms. 1b). Cf. the rg A ul 
trees of Hindu fakirs. Hik., 56 (sixth visit of Ibn Khafif). Qawl., 13. Munāwī, Rawākih. 
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oner, by taking him in a vision to Nishapur (or to Baghdad on the banks 
of the Tigris).57 

The Visit to the Absolute. For the first two nights of his imprisonment, 
he remains invisible; he explains this afterwards by saying that on the 
first night he had paid a visit to the Absolute, and that during the second 
night the Absolute had paid him a visit in return.5? 

The Escape and the Ship of the Elect. In the oldest recension, he helps all 
of his companions escape from bondage, and remains in prison alone, 
voluntarily.5? In the most recent, he persuades the prisoners to pray with 
him; he draws an outline of a ship on the wall, and embarks in it with all 
of those who abandon themselves to God; *'the ship of the Elect’’® helps 
them all escape.5t 

Divine Confirmation and Condemnation. The legend presents this in two 
different forms: 

(1) The Prophet appears, recognizes the sanctity of Hallāj, but per- 
suades him to sacrifice himself out of respect for the established law;°? 

(2) Hallāj writes to God, Who answers him in a miraculous missive 
warning him to sacrifice himself, for “our law must kill the ‘self.’ "5 


3. The Execution 


The fullest account is given by ‘Attar (Tadhkirat al-awliya’ [bib. no. 
1101-c] II, 141-145), but the dramatic sequence in which he presents it to 
us seems to be of his own creation. 

The Testament. His testament is his cow] (jubba, khirqa),$^ meaning that 
Hallāj announces before his execution that it will be sufficient to throw 
his cowl into the river to save Baghdad from the flooding of the Tigris 


57 Cf. this volume, p. 343. Hik., 5. Qazwini. Its origin: the deposition of the daughter of 
al-Samarri at the trial (cf. this edition, 1, 513). 

58 ‘Attar (the Hadra). Qazwini, Ziyarat al-gadīm [?]. . . A 

59 A historical fact (in Hijja 308). "Attār. His relations with the other prisoners is re- 
ferred to ap. Ibn Khafif (this edition, 1, 501-505); Nājūrī [bib. no. 2170-a], £. 98a. 

60 Markab al-nujat: cf. the fresco in the Sini mosque (Girgeh). 

61 Khafājī, Qawl., 14, 15. RS 

62 Najm Rāzī. J. W. Graham [bib. no. 1570-a]. Its origin: the commentary by al-Kīlānī 
on “Hasb al-wājid . . ." (this volume, p. 356. Cf. this volume, p. 263). 

63 Qawl., 32. Cf. the verse “Murder me . . .” (Qawl., 33). Cf. the statement of Ibn 
Taymiya stigmatizing the Süfi proverb, "the law of Muhammad puts saints to death" (cf. 
this volume, p. 45). Qur'an 2:54. ; M rro 

64 It is the silsilat al-khirqa which is broken off: Maqdisi (Sharh hal awliya"). One must look 
there for the source of the attribution of Ibn Abi al-Khayr's saying, Laysa fi jubbatī illa'-Ilah d 
to Hallāj (cf. Mém. Inst. Français Caire, XXXI, 118), which he was supposed to have said to 
his disciple (Ibn Fātik), according to ‘Attar (Graham); to his sister, according to Qawl ., 34; 
to Nasr, according to Qazwini (cf. this edition, 1, 622). 


Du R 
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which will threaten to engulf her at the time when his ashes are thrown 
into it. Which is done.$5 

The Waming. At the reading of his sentence, Hallaj stamps his foot on 
the ground and, addressing his judges, says "Your God is there!" 66 After 
the execution one of his disciples digs in the spot indicated and finds gold 
pieces there.§7 


The Flagellation. He is bound fast to be flagellated; and the weapon of 
the punishment is a stick made of thorny zizyphus.$9? After every ten or 


twelve blows he kisses the hand of the executioner; after each blow he 
says "Ahad!'"'69 


The Mounting of the Scaffold. Hallāj is depicted walking to his death in 
triumph, answering all insults clearly, declaring “now comes the day of 
reunion with the Friend!" 79 proclaiming on the first step of the scaffold, 
"this is the mi'raj of Süfism!" loosening his belt and his taylasan to pray 
on high for the last time, submitting himself to the will of God, and an- 
swering a final question from his friends.?! 

The Mutilations. 'The legend, following the arrangement found in the 
genuine accounts, has Hallāj utter, after each mutilation and after the 


crucifixion, some sublime saying such as “Balaghtu magsūdī!” (“I have 
attained my wish!”)72 


The different versions are in agreement in stressing a heroic gesture: 
with his bloody stumps Hallāj smears his face so as not to reveal his pal- 


lor, his fear of another than God,73 and he sprinkles his arms to perform 
his ritual ablutions in blood.74 


$5 Graham, Qazwini. 66 *Ma'büdukum hunā.” 

é 67 Rousseau [bib. no. 1565-a ]; Ibn Ziyān Derqawi of Oran (1923); Khashshab ‘Umar, in 
airo. 

$8 Hik., f. 330b. 69 Hik., 89. Bagli, Shathīyāt, f. 15. 

79 “Attar. Ibn Fadl Allah, Masālik [?], “Anā liga al-haba’ib.” 

7! A transposition of the account of “Shibli’s dream” (cf. this edition, 1, 633). This whole 
“mounting the scaffold” episode was dramatized by ‘Attar (cf. this volume, pp. 361-387), 
who already prepared his Hallajian epic. 

7? Maqdisi, loc. cit. [?], 'Attàr. Compare the famous utterance of Hallāj: “Though indeed 
You crush me with suffering, bit by bit, ariban, ariban, I will only love You more and 
more!” (Kalābādhī, Ta‘arruf [bib. no. 143-2], 40: London ms. 888, f. 341a; and the Druze 
Risāla fi'l-rida wa'l-taslim, dated Rabī' II year II [sic] by Hamzah ibn ‘Ali, perhaps 411/1020, f. 
16b of my manuscript: cf. Niyāzī, Dīwān [bib. no. 1353-b], 14, verse 1; Hurayfish, Rawd 
[bib. no. 579-3], 143; Sarraj, Masāri* [bib. no. 278-a], 115). One says to Hallāj (Qüsi [bib. 
no. 460-a], f. 20a): they will cut off your hand and foot and you will laugh. 

73 Cf, Bābak Khurrami, according to Nizām al-Mulk, Siyāsatnāma [bib. no. 1057-a], tr. 
p. 296. Bagli, f. 15. ‘Attar; Ibn "Arabi, Fut. IV, 157, and Mantig al-tayr, verses 2261-2271. 
Hik., 40-42, 91. ‘Amili, loc. cit. [?], 90. C£. “Babad Tjerben” (Javanese chronicle of Cheri- 
ae Song XXXVIII, verses 2-3), which transposes this detail over to the martyrdom of 

iti Jenar. 


‘Attar, this volume, Figure 32; cf. Nabulūsī (Ta'tīr [bib. no. 842-e], I, 217). 
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‘Attar adds to the mutilations that Hallāj must have actually suffered 
the amputation of his nose and ears, the putting out of his eyes, and the 
cutting off of his tongue, while an old woman was pleading with the 
executioner to show no mercy to the victim.75 This alteration forced him 
to move the exposure on the cross and the utterances that Hallāj delivered 
on it7$ back before the mutilations.77 

The Exposure on the Cross. Legend has kept the general framework of 
the historical accounts, with the addition of many sayings put in the 
mouth of the victim, as we have remarked above,78 and of some scenes 
that will be examined here: 

The Flower Thrown Following Insults. After the well-known questions?’ 
and the insults,9? several people throw stones at Hallaj, who remains 
composed; up comes Shibli,84 who throws a rose®2 at him; Hallaj weeps, 
and when people are amazed at this sign of weakness, says *'it is because 
he knows, he especially, that nothing should be thrown at me!" In 
another version, it is his shaykh, Junayd, who throws the rose at him, 
then seeing him weep, comes to him, and kisses him between his eyes 
while he dies.83 

Legend also inserts at this point an unusual scene intended to explain in 
an orthodox way an even stranger saying about Hallāj on the cross: “he is 
only half man!” a saying that makes him out to be half god.8* Legend 
puts this into the mouth of his sister, Hannüna, who appears in bare feet, 
her face unveiled,®5 before the deceased, to reproach him for having been 
unable to "keep the secret of the King.’’86 

The Posthumous Testimony: the Voice of the Blood. For two hours the sev- 
ered head of the martyr placed between his amputated feet repeats the 
invocation “Ahad! Ahad!” (The Only One! the Only One!).57 

His spilled blood writes on the ground in 3158 or 35%? places the name 


75 ‘Attar. Cf. the “old woman with the bundle" at the execution of Jan Hus. 
76 Before his tongue was cut out. 


77 We find this inversion only in ‘Attar. 78 Cf. this edition, 1, 607 ff. 
79 ‘Attar, Fatima the ambassadress (Jildakī). 

80 Qazwini (according to Sibt ibn al-Jawzi). 81 “Attar. 

82 Read: giil (and not gil, like Pavet de Courteille). 83 Qawl ., 41, 42. 


84 Hariri Marwazi, ap. Ibn Taymiya (cf. this edition, 1, 589 ff). 

85 Since she is not in the presence of a complete man. 

3$ Mustawfi (Guzida), photocopy edition Browne, 776. 

87 Hik., 12-61. It bounces, according to Khafaji. ‘Attar. The source is probably the tes- 
timonial, referred to above, by Abü'l-'Abbàs ibn ‘Abd al-'Aziz (tr. this edition, 1, 602). 

88 Hik., 12. Munawi. 

89 Hik., 61. Maqdisi and Qari’: the earth trembled (Sharh hal al-awliyā”) on account of the 
false hadith “the earth trembles when an innocent is killed"; invented by Maslama, accord- 
ing to Ibn al-Jawzi (Mawdū'āt, s.v. ahkām). eie 
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“Allah! Allāh!” (God! God!) a legend whose source is found in 
Qushayri.?! 

His hacked-up limbs repeat ‘‘Anda’l-Haqq!”’?? l , , 

The Testimony in Water. His ashes, when thrown into the river, write 
the words “And’l-Haqq” (I am the Truth) on the surface of the water;?? 
and, after the waves became calm (when Hallāj's cowl was thrown into 
them),?^ the name Allāh!” o 

They transmitted a particular virtue to the waters of the Tigris. In the 
time of al-Rifà'i (sixth/twelfth century), a popular Baghdadian aphorism 
about Hallāj was often guoted:95 ‘‘all members of the Batā ih became 
shaykhs by drinking water from the Tigris where his ashes were 
thrown!" 

Yazidi tradition, which is even more expressive, tells us that after Hal- 
làj's sister drew water from the Tigris where the spirit of her brother was 
hovering since his execution, this spirit entered her jar,?9 and when she 
drank, she became pregnant. And she brought her own brother into the 
world. l 

On the other hand, Yazīdī custom prescribes that neither jars, cups, 


°° This legendary theme has enjoyed an exceptional popularity, especially since Ibn 
"Arabi (Futūhāt [bib. no. 421-b] II, 375, 403; Taj al-rasa'il [bib. no. 421-i], 578) compared it 
to the blood of Zulaykhā writing "Yūsuf" (cf. Ibn Yazdanyar, Cairo ms., IÍ, 87, f. 15b), 
Ibn al-Sā'ī, Dāwūd Qaysari, Ibn Abi Sharif and ‘Ali Qari’; so much so that Abū Yüsuf 
al-Qazwini, Ibn al-Jawzi, Ibn Taymiya, and Dhahabi believed it necessary to make detailed 
refutations of it based on the following reasons: (1) blood being impure cannot write the 
Pure Name (cf. this volume, p. 356; (2) the blood of the prophets and of the saints mar- 
tyred before him must have written as much. To this argument of Ibn Taymiya, Munawi 
retorted that "the blood of Husayn, the grandson of the Prophet, had no need to defend his 
memory” (Kawākib). M-b-Mahmiid Sihāb al-Din Tūsī defended him: (Dhahabi, BN 1582, 

. 95). 

The origin of this theme perhaps should be sought in a somewhat enigmatic protest made 
by Hallaj upon hearing his sentence: “Allah! Allah ft dami!" (C£. supra, p. 268.) And the 
literal interpretation of the tercet on his mutilation: “Ma qudda li 'adwun . . . ill wa fihi lakum 

rikr.” 

91 Risāla [bib. no. 231-2], 1318 ed., p. 122. Cf. this edition, 1, 602; 2, 103. 

92 "Attár (Arabic tr.). , ` 

93 Mustawfi, loc. cit. [?]. His trunk says it, according to ‘Attar. According to Bagli (loc. 
cit. [?], f. 15b), his ashes say "Allah!" 

94 Cf. this edition, 1, 621 ff. 

?5 Kazarüni (d. around 790/1388) concerning Ibn Jalāl (this volume, p. 175 ff). 

?$ This could be an argument for the Sabaean source of the Yazidis' "come from the 
southwest," for the Mandaeans believe that “Mary, upon drinking a particular water, be- 
came pregnant with Jesus" (Siouffi, Subbas [bib. no. 2217-a], p. 137). Myriam Harry (Les 
Adorateurs de Satan [bib. no. 1739-a], 1937, pp. 80-81) was told in Mosul that the banning of 
water jugs stems from the fact that the Yazidis do not want their daughters to become like 
the descendant of the Sabaeans (Mandaeans), Salome, who became pregnant through St. 
John the Baptist, whose head had been thrown into the river. 
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nor jugs should be used, which have either a narrow mortised neck,?? or 
a material sieve used as a filter. The reason for this is the “glug glug" 
noise they make, for the water's gurgling is the voice of Hallaj, which has 
made the waves speak ever since his head was thrown into the Tigris by 
his enemies,?8 or because it echoes the noise his head made when it fell in 


the water.?9 


b. The Trial in the Legend 


Legend, which sprang up on the evening of March 26, 922, out of popu- 
lar feeling, has tended over the centuries to concentrate all of the moving 
elements of this tragic life story around Hallaj’s execution. It has pre- 
served the touching utterances and the extraordinary miracles, while tak- 
ing pains to remove anything which might contradict strict orthodoxy 
and to reduce the boldness and the bearing of this religious apostolate to 
the sudden outbursts of a madman in love with God; finally classifying 
him among the “‘‘ugala’ al-majānin,” the “unbalanced souls," the "ac- 
robatic mystics,” the classic examples of which are still Buhlül al- 
Majnün, Sumnün al-Muhibb, and al-Shibli. 1 

Around Hallāj the prisoner, and afterwards when he is dying, it as- 
sembles teachings scattered throughout his life, verse from his "diwan," 
and parables from his fables: his gibbet becomes a pulpit!?! from which 
the true Süfism is expounded at great length in an orthodox and reassur- 
ing way, with a madness that is irresponsible and divine. 

Grouped around the executed criminal as questioners are the leading 
Süfis of the classical period, 19? also many of his friends such as Shiblī and 


97 C£. Ismā'īl Bey, Chūl, The Yazīdī [bib. no. 2047], p. 89. 

98 Risāla fi'l-Yazidiya by Shammās ‘Abdallah of the Jabal Tur (Mosul): ‘Aziz copy sent to 
me by R. P. Anastase. Cf. Parry and RHR, 1911, pp. 205-206, and n. 4. Compare the 
Qarmathian fable: “frogs croak (their croaking = tasbīh: l'tidál III, 172) in every river except 
the Tigris” (Farq, 293). Frazer, The Golden Bough, 3rd ed., II, 70 (taboo). PM 

99 Lieutenant Lobéac, p. 20. We might also mention here the Persian legend of shab awiz, 
a bird which remains all night attached by one foot only to a branch crying out haqq, haqq, 
until a drop of blood rises in his throat (Desmaisons, Dict. [bib. no. 2056-a], s.v.); cf. the 
haggī pigeons in Baghdad, who make the cry sudug, sudug (this volume, p. 28, n. 114). 

199 The work known as “Kitab ‘ugala’ al-majanin” by Hasan ibn Muhammad ibn Habib 
al-Naysābūrī, d. 406/1015 [bib. no. 180A-a] (Kutubi, Gotha ms. 1567, f. 8b on Sumnün); 
cf. Macdonald’s article on Buhlūl in E. L.; Tusy's List, p. 45; P. Loosen, ZAW [?] XXVII, 


184; Sam ‘ani, f. 40b. ; m 
101 Crux Christi non solum lectulus morientis, sed cathedra docentis (St. Augustine, Oratio 119 


in Joannem). ? 
192 The attribution to Hallaj of the saying “A tagtulūna man yaqul Rabbi Allah?” (cf. 
Our'ān 40:29) of Haris (2nd century. Cf. Khafājī, IV, 584 ff. [bib. 811-a]) is by Baqli (Tafsir 


Qur'an 7:99 and Shathiyat, f. 26a). 
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Ibn Khafif;!9? whose presence in that grouping history attests to or al- 
lows us to prove, as in the case of his masters al-Junayd!9* and Nari, 105 
who had died many years before. Dhü'l-Nün Misri becomes his disci- 
ple,'%6 and Caliph Muqtadir is confused with Mu'tadid,19? Mutawakkil, 
or Mu tasim,198 

So it is in the legend that the trial of Hallāj becomes wholly the *'trial of 
Süfism." Elements characteristic of the “mihan” or “inquisitions” di- 
rected against Süfis previously, particularly in the persecution aroused by 
Ghulam Khalīl,199 are incorporated into it. 

Such a work is bound to alter profoundly the historical personality of 
Hallaj. It loses his full intellectual power, his whole dialectical subtlety, 
and preserves only half the passion of his religious feeling. Süfi tradition, 
channeled with prudence and discipline by the great religious orders, 
uses Hallaj to canonize the model of the perfect religious, a man not all 
there, a gyrovague lost in God who, through his continual raptures, still 
finds the means to obey his shaykh, his spiritual director, unto death. 

This new character of Hallàj is set in relief by the increasingly impor- 


tant role attributed in legend to two unique figures, both almost entirely 
legendary: his shaykh and his sister. 


1. The Model of Junayd. 


His shaykh is Junayd, who was in actual fact his spiritual director dur- 
ing his novitiate and his period of retreat (khalwa), but with whom he 
broke openly prior to beginning his public apostolate, and who died, in 
any case, eleven years before he did. Here Junayd emerges as the shaykh 
par excellence, as the model of “directors of conscience.” He follows his 
disciple closely through his spiritual stages, the renouncing of callings for 


Which he is not suited; and in tune with orthodoxy, he exhorts him not 

193 The theme of the “visits.” 

14 A chronological mistake already pointed out by Pārsā, Khwandamir. 

195 The “questions of al-Nüri." 

196 Yesewi, Hikam, Oūsī, Tawhid. 

197 “Attar, Munawi. 

108 Baqli, this edition, 1, 288, n. 86; Sari ‘Abdallah, Thamarat [?], 177. . 

19? The denunciation of Ghulàm Khalil is confused with that ofal-Awārijī against Hallaj . 
Hallāj assumes the role of al-Nüri. (Cf. his statements in 309/922 on the “proof” [this edi- 
tion, 1, 521]; to be compared with those of Nüri as we find them in the Malikite tradition 
collected by Leon the African [Giovan Lioni Africano, Descrittione dell’ Africa, Italian text, 
ap. Ramusio, Navigationi e viaggi (Venice, 1550), I, f. 43b; Temporal French tr., reedited by 
Schefer (Paris, 1896), II, 146-153; Latin tr. of Florianus (Leyden, 1632), pp. 342-345], and 


Amin al-Umari; and it is because of the condemnation of Hallàj that we find Junayd cast- 
ing off the Sufi garb [this edition, 1, 75].) 
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to reveal the secrets of divine ecstasy, for fear of stirring up the crowd, 
and to remain outwardly obedient to the Law—he is the one who calls 
upon [Hallāj] to give himself up to become a prisoner after his condem- 
nation, and who himself condemns him. 110 

But he did this not because he had ceased to love him, since he then put 
on the blue mourning clothes of mothers who have lost their children. 
Further, his paternal affection revealed itself when he kissed him on the 
eyes on two occasions: in the beginning, when he foresaw his inevitable 
fate, and at the end, when he expired on the gibbet. 


2. Hannüna, Sister of Hallāj 


The figure of the sister of Hallāj, Hannüna, is perhaps even more beau- 
tiful.!!! She plays a secondary role, without appearing in the drama in 
which only men act. She stays in her place, impeccable and almost unper- 
turbed, but not insensitive. It is she, the sister of the heavenly houris, 
who drinks easily from the cup, a single drop from which had been 
enough to drive her brother crazy. She watches over him with a clair- 
voyant and heedful compassion, and she receives his last testament. 

She acts only after his execution: with bare feet and unveiled face, she 
comes to reprimand the dead for his excesses of speech; then, she carries 
out with pious fidelity his last wishes by throwing his ashes into the 
angry river. 

Alone at nightfall, her will falters in silence. And she weeps over him 
with such tears that her brother appears to her to say to her, “How long 
will you weep?” —''How could I help weeping after what has hap- 
pened?” —“O sister, when they cut off my hands and feet, my heart was 
seized with love, and I knew only one thing, that that is good! When they 
crucified me, I contemplated my Lord and I was unaware of what they 
did to me. When they burned my body, the angels brought me down 
from heaven their wings to shield me and to carry me up beneath the 
Throne; then, a cry was raised from the supreme heights: ‘O Husayn, 
God has pity on the one who recognizes His power; keeps His secret 
hidden, and keeps His commandments!’ And I said: ‘I had wanted to 
come to behold You more quickly!’ And the voice said: ‘Fill your eyes 
. . . I shall be hidden to you no more!’ "!? 


110 The legend of the fatwa, which grew out of the role of al-Makki. Cf. this edition, 
1, 72 f£; p. 113 f£. 

111 Oawl.; cf. Khafājī; Husayni, Karāmāt [bib. no. 1187-a], f. 142b. 

112 Oawl., in fine. 
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II. THE MODEL or HALLĀJ IN MUSLIM 
Dramatic LITERATURE 


Although the opposite was once believed, we know now that Muslim 
countries in which the models of Arabic literature were dominant were 
by no means impoverished in terms of those literary genres known as 
epic, drama, and narrative romance. These latter persist there in rather 
special forms that grew out of the grammatical demands bearing upon 
the presentation of ideas in Arabic. The epic form is the qasida, the 
novella is the magāma, the drama is the qissa, the lyric fable in which the 
verse recitatives of the protagonists are commented on throughout the 
man narrative in prose. 

Overstepping gradually the specialized and narrow circle of the 
theological controversialist, the model of Hallàj found its way into the 
whole of the Muslim literary world. As it is, the legends in verse that 
popularize his martyrdom are not simple lectionaries for religious orders, 
but gissa outlining a dramatic perspective. Apart from his great Hallajian 
epics, in which any dramatic setting of the execution is thwarted by his 
didactic concern, ‘Attar, in the 208 verses of his Waslatnāma, has given as 
intentionally dramatic a presentation of the execution in verse as he gave 
in presenting the same theme in prose at the end of the first recension of 
his Tadhkirat al-awliya’. And his Waslatnāma is the main source of Hallaj- 
ian díssa in Turkish and in Urdu. ‘Attir, however, even when he gives in 
to his inclinations as a littérateur, is still a mystical author, more spe- 
cialized in that respect than Rümi, who owes much to him, but whose 
literary audience is much wider. 


a. Ibn al-Qarih and Ma arrī: the Risālat al-Ghufran! 


The first secular literary work in which Hallàj appears as a literary model 
is the “Epistle of Pardon,” a subtle and skeptical response, full of veiled 
sarcasm, by the great blind poet of Syria to an old Aleppine littérateur, 
Ibn al-Qarih. The poet had received from this man a learned and disil- 
lusioned "Epistle," written rather in the manner of Jāhiz and of Lucian, 
on the incorrigible and absurd folly of certain human actors who make 
their appearance on the historical stage, beginning, as he does, with an 
old scholar, Zahraji, whom he denounces rather ungratefully after hav- 


1 Ibn al-Qàrih, ap. Kurdaly, Rasa’il al-bulagha [?], 1913 ed., p. 200; Ma'arri (Hind, 1903) 
[bib. no. 212-a], 150; Nicholson tr., ap. JRAS, 1902, p. 346; Kratchkovski, ap. Islamica I 
(1925), pp. 344-356 (critique of the theory of Asin Palacios). 
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ing enjoyed his “blasphemous” library in Amid, and ending, after vent- 
ing his rancor against his deceased patron, Vizir Maghribi, with an unex- 
pected anecdote about Shibli showing the fear of Hell that he, Ibn 
al-Qàrih, has. Meanwhile, his last line emphasizes that he still corre- 
sponds with Zahrajī. 

The parade of walk-ons envisioned by Ibn al-Qarih is composed solely 
of famous zanādiga, of the poet Mutanabbi, with the "Alid ghulat, and 
passing on to Bashshār, Salih, Muqanna‘, Jannabi, Hallāj, Shalmaghānī,? 
Ibn al-Rāwandī, Ibn al-Rūmī, Hasan-b-Rajā, Mazyār, Bābak, each of 
whom is silhouetted with simple picturesgue and biting anecdotes. 

Ma'arri's response, the Epistle of Pardon, completes the diptych, the 
dialogue between two auguries, who hardly love each other but under- 
stand each other, in guarded words. Ma'arrī begins with an elaboration 
of a great setting, ''an excursion through Paradise." To calm the fear that 
Ibn al-Qarih admitted, more or less sincerely, to have of Hell, he de- 
scribed for him in a comic style how he was to be forgiven, how he saw 
him beforehand welcomed into Paradise, meeting there, along with the 
great figures of Islam, a host of men of letters forever quibbling over lex- 
ical matters. Then, without explicitly leaving his initial setting, Ma'arri 
takes up and retouches, one by one, all of the silhouettes of the zanādiga 
dealt with in the Epistle of Ibn al-Oārih, following these with his confi- 
dences about his personal relations and his travels, particularly his pil- 
grimages to Mecca, with the final anecdote about Shiblī, whom he gibes 
at in passing. 

The figure of Hallaj is worked out thoroughly by Ibn al-Qarih much 
in the way the learned Mu'tazilites depicted it in the Shi'ite court of 
Baghdad in the period of its study there between 370 and 380. A daringly 
impulsive adventurer who wanted to overthrow empires, playing to the 
Shi'ism of the rich and the Süfism of the common people, pretending to 
be knowledgeable in all of the sciences, yet proven guilty of ignorance by 
the vizir, and on top of that presenting himself as an incarnation of God, 
he ended up duly condemned and executed after challenging the vizir to a 
trial by fire. 

Ma'arri's finishing touches to this portrait bring out its aspect as carica- 
ture. He stresses the belief of some in the substitution of the Mādharā'yī's 
mule for Hallaj before the execution; he regards him as a model of the 
teaching of reincarnations who tries to divinize man, demonstrating that 


2 The same order, ap. Istakhri. 
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he can be transformed into a mouse or a donkey—a notion which is at- 
tractive now to Nusayris, Shi'ites and Ismā īlīs, but which was always 
accepted in India, where people are cremated to hasten reincarnation. 

Hallaj’s quatrain “Yä sirra sirri . . . ” shines forth in the midst of both 
ironic portraits with its “poetic power," which Ma'arri recognizes apart 
from two quibbles that he glossed. 


b. The Oādīrīyan Parables of the Flight of Hallāj 


Muhy?’ ’l-Din ‘Abd al-Oādir Kīlānī (d. 561/1166), a Hanbalite in law, 
spoke out? on several occasions in support of the notion of Hallāj's 
sainthood: 

(1) The reason of one of the sages took flight one day out of the nest of 
the tree of his body,5 and flew up to heaven, where it joined the legions 
of Angels. But it was only a falcon among the falcons of this world, 
whose eyes are hooded by the hood, “man was created weak." Now, 
this bird had found nothing in heaven that he could hunt as prey, when 
suddenly he saw the quarry shine forth, "I have seen my Lord!" and his 
resplendence grew in hearing his Objective tell him, "Wherever you 
turn, you will have God before you.” The falcon then soared back down 
again, hiding on the ground what he had taken,$ a treasure rarer in this 
world than the fire at the bottom of the seas,” but whichever way he 
turned, the eye of his house [= his eye] saw only the reflections (of divine 
resplendence). He then went back and could find in both worlds no other 
goal than his Beloved! He was moved to joy and he cried out, expressing 
the rapture of his heart, "Ana'l-Hagq! I am the Truth!” He made his song 
resound in a way forbidden to creatures; he chirped with joy in the Or- 
chard of Existence, and this chirping ill becomes the sons of Adam. His 
voice modulated a song that exposed him to death. And deep within his 
conscience, these words reverberated: "O Hallāj, did you believe that 
your power and your will depend only on you? Proclaim now, as a rep- 
resentative of the sages, 'the goal of the ecstatic is the Only One! alone 
with Himself.' Say *O Muhammad! it is you who are the proof of reality! 
you who are the image painted on the pupil? of existence! It is on the 


? Like him (Hallāj], he contrasts fard with nafal , ‘ard with til (Bahja, 34). 

* For the text of the first four quotations, see Shattanawfi (Bahja), 52, 73, 102, 121-122. 
See also this edition, 3, 217-218. 

5 Of his nisba (Abū'l-Hudā, Qilada). 

$ He therefore has the divine Rith in his guts (cf. this edition, 3, 164). 

7 Imitated by ‘Abd al-Karim Jili (Cairo ms., VII, no. 31, f. 820). . 

* Magdisi, Bad” [bib. no. 150-3], Huart tr. II, 81, line 14 f., and Tawasin, 130, line. 14. 
Bahja, 36: insán ‘ayn al-ā'lam. Cf. the Ismāfīlī theory of Kayyal, which has man's condition 
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doorstep of your wisdom that the napes of the sages’ necks bow down! It 
is under the protection of your Majesty that the foreheads of creatures are 
humbled, altogether.’ ”? 

(2) He also says of Hallāj:!? “One of the sages flew (one day) to the 
horizon of the apostolate borne on the wings of “I am the Truth!" He 
saw the gardens of posteternity devoid of any sound and any society. He 
chirped for joy in a foreign language,!! which exposed him to death. For 
the sea hawk came to attack him, coming out of his ambush “God has 
nothing to do with created worlds,”!? and it dug its claw into his skin 
“Every human soul shall taste death.”13 And Solomon's law of the 
hour!* declared to him, “Why have you spoken in a tongue that is not 
your own? Why have you made your song resound in a melody forbid- 
den to your kind? Return now to the cage of your existence, leave the 
glorious way of Eternity for the narrow pass of humble temporal things, 
declare, uttering your confession for those pretending to the apostolate 
to hear, 'the goal of the ecstatic is to isolate completely his Only One! 
The point on which perseverance in the straight mystical path rests is the 
keeping of the prescriptions of service to the Law!" 

(3) Riwāya of ‘Umar al-Bazzāz (d. 608/1211):15 he says several times, 
“When my brother Husayn Hallāj stumbled there was no one in his time 
who took his hand.16 But if I had lived in his time, I would have taken 
him by the hand. And (I declare) to all of our disciples, novices, and 
friends that their mount will stumble until the day of Judgment, and that 
I shall take them by the hand!” 

(4) He was asked: “On what ground can one excuse the statement by 
Hallāj (‘I am the Truth). "!7 He said: “Hallaj took up his position as a 
brigand, a highwayman on the route of love, and there he seized the pearl 
of the mystery of love; then he hid it in the deepest treasure-chest of his 
heart, pondering the risk involved. But when the sight of his inmost in- 
tuition beheld the luster of this pearl's beauty, he was blinded by it; he no 
longer perceived creatures; he believed he was in a place devoid of any 


corresponding to his sense of sight (cf. the Buddhist correspondences between the six senses 
and the six types of creatures). m 

9 Haytami remarks as follows: “that is a testimony which is a glory sufficient enough for 
Hallāj!” Text refers to Tawasin, pp. 180-181. 

10 Reproduced by "Alī al-Qari’, Nuzhat al-khātir [bib. no. 790-c ]. 

11 The language of the Absolute. 

12 Qur'an 29:3. 

13 Qur'an 3:185. 14 Muhammad. 

15 Via Abū Abharī and Abū Khabbās. 

16 The same said by Salal (cf. this edition, 3, 215, n. 293). 

17 And to the statement by Bistāmī Subhānī (cf. Tawāsīn, index, s.v.). 
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being; and he confessed his larceny in a loud voice.!? So much so that he 
deserved to have his hands cut off and to be executed. I swear it on your 
life, whosoever possesses this pearl shall be satisfied with none but the 
highest degree of love, which is self-annihilation!”’ 

When Hallaj reached the Gate and knocked, someone called out to 
him, “O Hallāj! No one enters here without being stripped of his attri- 
butes as a creature and freed of the stigmas of humanity.” Then he died 
of love and his body melted away with tenderness; he offered up his spirit 
before the gate, surrendered his soul before the curtain. Then he stopped 
at the stage of wonder at the feet of amazement. Self-annihilation had 
made him be silent, intoxication had made him speak. He cried out: “I 
am the Truth!” Then the chamberlain of fright answered him: “Today 
your fate is mutilation and death. Tomorrow it will be reconciliation and 
union." And Hallaj chanted, “One of your glances alone is worth more 
than my spilled blood.”19 

When the anxieties caused by his desires grew worse and the flames of 
his burning seized him, Hallāj craved union. He sat down on the rug of 
affliction. And it was told to him: “O Ibn Mansür! if you area true lover, 
a confessed lover, sacrifice your precious soul,2% your noble spirit, in 
self-annihilation, to come to Us!" He accepted the command submis- 
sively and said, “I am the Truth!” (= the price to pay for this contract we 
have made)?! in order to receive the prize at once: "Do not imagine that 
those who have been killed for God are dead" (Qur'an 3:169). 

Iblis himself had said “P” in rebellion and in opposition to decrees: 
when the voice called out (to the Angels) “Adore (Adam!)," he re- 
sponded “I am worth more than he!22 (Qur'àn 7:12) and thus deserved 
exile. "Does he not know who has created" (Qur'àn 67:14). 


The gratitude of love ruled the inmost heart of Hallāj, and the power of ten- 
derness did violence to the secret of his consciousness, and in the giddiness of his 
search, he cried out "I (am the Truth)!" As for Iblis, his great pride reached to the 
summit of his thought; the interior of his consciousness was shaken by the prod- 
dings of his soul, and he said: "I am worth more than he!" Now, he (Hallaj) that 
commands the love of his Lord is worthy of being admitted into Union with 
Him, of being near Him, whereas he (Iblis) who contemplates himself with a 
self-satisfied eye deserves to have his head cut off by the sword of damnation. 


18 He confessed “And’l-Hagq!” and suffered the punishment of thieves. 

19 Here, the dialogue with Bistimi, which issues from “behind the gate," and speaks two 
languages of light to him, that of tamjid and that of tawhid. Hallaj answers him in two lan- 
guages of light, that of wijdān and that of wasl. 


20 Badhl al-rūh, the opposite reference, this edition, 3, 291, n. 89. 


71 A play on the word "gabala" (to recognize, to accept) and “haqq” (truth, debt). 
22 This has been summarized by Khafājī. 
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One said to him: “What is the meaning of this saying ‘I am the 
Truth!’ 23 He answered, “I do not see any equal to whom I could dis- 
close these high thoughts, or any confidant to whom I could reveal these 
secrets." 

One said to him: “Iblis said ‘I’ and he was removed (from God). Hallāj 
said ‘I’ and he was brought close to (God). Why?” He answered, ''Hallāj 
was seeking annihilation through his ‘I’, so that the ‘He’ of God would be 
left without his ‘he’; thus, he was brought to the hall of Union and, 
there, dressed in the everlasting robe of honor. Iblis was seeking the ever- 
lasting through his ‘I’; thus his sanctity was annihilated, his good fortune 
carried off, his rank lowered, his malediction proclaimed.”?4 

(5) Riwāya of Ibrahim ibn Sahl al-Taghlabi Rami. Questioned on Hal- 
lāj, he responded: “He was a wing that soared for so long in the sky of 
the apostolate that the birds of the law seized him and put an end to 
him.”25 

Among the Oādirīya?$ who had studied the case of Hallāj, we should 
mention ‘Abd al-Karīm Jili, the author of the Insān kamil.?? He has set 
forth in detail why Hallāj was put to death for saying *Anā'l-Hagg.'” Ac- 
cording to him, it was because he was in too much ofa hurry to speak, 
before he had attained the state of confirmation (tamkin) in his union with 
God. If he had attained it (like Abū Yazid, Kilānī, Ibn Jamil), no one 
could have harmed him, for the truth of the divine attributes (dwelling 
within him) would have protected him?? as it did them. When he spoke, 
he had within him the manifestation (bayyina) of God, but he did not yet 
have the attestation (shahid) authorizing him to proclaim it. This is why 
God said, "The most unwelcome voice is that of the donkey (that of the 
novice who thinks he has arrived)" (Our'ān 31:19). Hallāj was in too 
much of a hurry to speak, contrary to what the Our'ān (75:16; 21:27) 
advises.?? 
dnm of that of Bistāmī, "Subhānī.” He explains this elsewhere by “fa haddith” (Qur'àn 

24 A theme taken up by ‘Attar, Tadhkira II, 145; a dialogue between Hallāj and Iblīs. 
Rami, in his mathnawi (II, s. 8, verse 64 and II, s. 45, verse 70), contrasts similarly the “I” of 
Pharaoh with the “I” of Hallāj, a comparison repeated by ‘Ala’ al-Dawla Samnānī and al- 
Qari’ (this volume, p. 39). 

25 Halabi, Ta'rikh Outb al-Din. Vizir Jabāl al-Din 'UA. 'Azaji had his body exhumed and 
threw it in the Tigris (verses 583-584): 'Akari IV, 313. 


26 Ibn ‘Arabi received this khirga (Jami, 634). 

27 He constructed his whole treatise al-Kahf wa'l-ragīm on a statement by Hallāj (Sul. I). 
Cf. this volume, p. 232. 

28 God cannot cause His elect to suffer for their ecstatic words. 

29 He resumed his study of the Hallāj case later in more sympathetic terms, in his Man- 
ázir Ilāhīya: Hallàj arrived at the stage “man anta”; a laudatory parable apropos of the "tal- 
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Undoubtedly the “legend of Hallāj,” as it was constituted in the 
seventh/thirteenth century, together with the insertion of the text of his 
poems within the framework of his martyrdom, was recited usually in 
the Qadiri order during its sessions of sama‘ (declamations chanted to in- 
spire ecstasy). Proof of this is given us by an examination of the poems 
quoted without the authors’ names as being preferred for sama‘ by the 
Qadiriya shaykhs who were contemporaries of Kilani. At least seven 
poems must be attributed?? to Hallaj.34 

(6) A Critical Note on the Degree of These Qadiriyan Texts’ Authen- 
ticity. The early form of Kilàni's maxims is given us in its simplicity in 
the Futūh al-ghayb, a compilation of elementary counsels? in mysticism 
attributed to his son ‘Isa (d. 573), who was the author, in addition, of a 
short treatise on mysticism; and in sixty-two sermons, reflecting a strict 
asceticism, delivered in 545-546 and published by his khalifa ‘Afif al-Din 
ibn al-M Mubárak?? around 590 with the title “al-Fath al-Rabbānī”: the 
wasiya of “the one who was put on the gibbet” is cited twice in it (186): 
Hallāj, it is specified (199: adding a comparison between the nafs and the 
dog of the Seven Sleepers, which will be stylized ap. Bahja, 78); there is 
also an implied reference there (Khatwatani [?], 124). 

The ten Hallàjian texts given in the Bahja of Shattanawfi (d. 713) are of 
a more complex style, as W. Braune has shown. The only one preserved 
exactly is the Riwāya of Bazzaz (102). 

Three others, those included among the forty-four Fusūl written in 
florid prose in Chapter VIII (24-88, on pages 52, 71 and 73), were pre- 
sented in a finished literary way in which Our'ānic excerpts are set like 
pearls in jewelry. Shattanawfi tells us formally (84, cf. p. 10) that he re- 
ceived them at the same time, thus in A.H. 666, as the two informants, 
M-b-'A Karim ibn Jarāda (to whom Mufarrij-b-‘Ali Dimishqi had sent 
them by letter in 648), and Hasan-b-‘Ali, grandson of Dulaf ibn Qüqa (d. 
575), who got them from Hibatallāh-b-M ibn al-Mansüri (d. around 


635), a famous Baghdadian, khatīb in the mosgue of al-Mansūr, later an 
OPI SMS EEE 

wi'a" stage applies probably to him. Finally, Jīlī tells of having had an ecstatic interview 
with Hallāj on the subjects of tahaddi and khal' al-‘idhar (Recueil). 

30 Shattanawfi, Bahja, 161, 163, 171, 181, 215, 221, 231. 

?! In Egypt, Oādirism took root thanks to Ibn Kayjānī (d. 560) and to a Kurd, 'A 
Malik-b-'Isà ibn Dirbas Mārānī, gādī of qàdis under Saladin (566, d. 605) (Bahja, 108). 
Qadirtya: Turks (‘AA Eshrefoghlu, d. Isnik, 874: an ilahi [Tahir Bey (bib. no. 1371-2) I, 
17], Nahrawānī); Malaysians (Hamza Fānsūrī, d. 1630); Turks (Shams D. 'Uthmàn Ef. Us- 
kudarī, d. 1311: Tāhir Bey, II, 271). 

?? Compare on murīd-murād, Fut., 151 with Bahja, 62. 

?* Grandson (Bahja, 115) or rather grand nephew of Kīlānī (Bahja, 94: 'Afif-b- 
Mubārak-b-Hy-b-Mahmūd Jili). 
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‘Abbasid grand nagīb, and holder? of a general ijāza for the transmission 
of all the works of Kīlānī. It must have been he who compiled the Fusūl, 
whose finishing touches indicate a Hanbalite preacher mixing Qur'anic 
verses and sumptuous images with certain unusual philosophical terms 
('agl akbar)35 and implicit quotations from Hallāj. As for the publication 
of his compilation, it must have been posthumous, and entrusted to his 
rāwī M-b-'Ali Tawhidi (killed in 656, son of the sister of Grand Oādī 
Abū Sālih Nasr Kīlānī [d. 633], author of works written in lofty style and 
of poems).?? Tadhifi, in his Oalā'id, gives us, I believe, the correct title of 
the compilation, Durar al-jawahir,3® with the name of its publisher, 
Abū'l-Faraj ‘A R-b-Yüsuf ibn al-Jawzī (b. 604, d. 656), "wa'iz, lahu 
tasánif,""?? the grandson and quasi homonym of the old adversary of Ki- 
làni, the famous historian who died in 597, son of a muhtasib who was the 
last ‘Abbasid ustadhār (Yüsuf-b-I J, born in 580, killed in 656), initiated 
into mysticism by the great Shaykh Ibn Sukayna and won over to 
Oādirism.+ 

Finally, six texts dealing with Hallāj are given in Chapter XIV (pp. 
119-125), following a text on the “T” of Satan, transmitted to the author 
of the Bahja by AM Rajab ibn Mansūr Dari in 67141 (as having come 
down from a son of Kilani, A Nasr Mūsa, who died in Damascus in 618), 
in a series of "answers" by Kīlānī to questions about Iblis and the true 
tawhid. We no doubt are dealing here with a small collection from a single 
session; its redaction, written in a less finished style than that of the Fusūl, 
with a clearer sympathy to Hallāj, and a more pedagogical tone in its 
definitions, may, perhaps, go back to Mūsā Kīlānī.*? 


c. The Hallājian Works of "Attār 


1. The Personality of Farid ‘Attar: his Asrarnama 

It was above all due to the literary works of ‘Attar that the Hallājian 
theme became one of the most famous "leitmotivs" in Iranian Muslim 

34 At one year (sic: Bahja, 112). Cf. 11, 20, 27, 54, 55, 65, 86, 99, 108, 119, 156; Fuwati 
[?], 38, the master of grand gādī and grand shaykh Shams Magdisi (d. 765). Cf. Birāt al- 
futuwwa [?], 37. Cf. Nuqta khiltat al-tawhid [?], 32, 71. CE. Khadir 'aglihi [?], 74. 

35 Statement by Tirmidhi (Essai, p. 290, g. 3a), repeated by Ibn "Arabi, Fut. II, 44-154. 

36 ‘Arif (b. 56), kun (b. 68), khatwatani (b. 91), nafal-fard, tūl-"ard (n. 34). 

37 Bahja, 117. 

38 Qal. [bib. no. 740-a] 17: 
lected in the Durar al-jawahir of the hāfiz Abü'l-Faraj ibn al-Jawzī, 
maxims of Shaykh ‘‘AQ” therein. 

39 "Akari [?], 287. 

41 Bahja, 82. 

42 With assonances and lines reminiscent of the Hallajian qissa. 


«Kīlānī's numerous statements about Hallāj have been col- 
who compiled the 


40 Rawi, ap. Bahja, 7, 107. 
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poetics, wherever Islam was propagated together with a love of Persian 
poetry, from Turkestan and the Balkans to India and Malaysia. 

“After (two) hundred and fifty years, the light (= the soul) of Mansür 
(Hallāj) came to transfigure (tajallī) the spirit (nih) of ‘Attar, and it left the 
imprint of its makeup (murabbi) upon him,” said Jalal Rūmī.43 This 
statement would place the literary activity of ‘Attar after 559 (= 309 + 
250); in fact, despite the latest studies of Ghazvini*^ and Ritter,*5 Fazid 
al-Din M-b-Ibrahim ‘Attar did not die in 586, as Mir ‘Ali 
Shir Newāyī had engraved in his epitaph, but in 617/1220, according 
to the testimony of Nasir al-Din Tüsi, who calls him ‘arid al-Din 
Sa'id-b-Yf-b-'Ali Naysaburi al-'Attàr al-'Arif. "46 

He must have died very old, for he was born before 530/1136, seeing 
that he "made his decision" (= became a mystic) under Rukn al-Din 
‘Akkaf, killed in 549, quoted three times in his Musibetnama, a disciple of 
A Nasr Qushayri, who died in 514. 

Furthermore, we can establish the following: his two main masters in 
mysticism were Abū M 'Abbās-b-M-b A Mansür called 'Abbāsa Tūsī, 
who died in 549,47 2 pupil no doubt of Yūsuf Hamadhānī (d. 535: revered 
by ‘Attar; ‘Attar was supposed to have spent 17 years in Tus in close as- 
sociation with 'Abbasa, then, after lengthy travels, he settled down in 
Nishapur) and M-b-M-b-'Ali Humrānī Qazwini, a disciple of Ibn 
Abr'-Khayr via Fadl Ráwandi?? and Dhü'l-Fiqar-b-Ma'bad Husayni 
(465, d. 536). 

The patron to whom he dedicated one of his first poetic romances, the 
Khusruwnāma, Abü'l-Fadl Sa'd al-Din ibn Rabib, was the son of a Saljüq 
vizir (who died in 513), and the (younger) brother of an ‘Abbasid vizir 

^? Jāmī, 698. Such attestation is sufficient to authenticate Jawhar dhāt and Haylājnāma, 
two works that Said Naficy would like to transfer to a pseudo-‘Attar of the ninth/fifteenth 
century, along with Būlbūlnāma, Ushtīūmāma, and Basamāma (which he considers childish: 
cf. Said Naficy, Intija’ der ahwal ‘Attar [Tehran, 1320], pp. 108, 132, 163). Moreover, at 


least one ms. of Haylaj dates from before the fifteenth century, from A.H. 661 (or 761). 
44 Preferred to “Tadhkirat al-awliya’,” 1905. 


55 H. Ritter, ap. DI, XXV, 1938, 134; the long epitaph ofthe wagf of Husayn Bayqarà' in 
Nishapur (Shadhyag) was published ap. Matla’ NI, 104; I saw it on May 6, 1945. 

+6 Ap. Ibn al-Fuwati, Mu jam al-algāb, f. 114a (favorable commentary by Abbās Eghbāl): 
"Our master Nasir D Tūsī saw him in Nishapur, and said: "This was a shaykh full of 
shrewdness and wisdom on the subject of the maxims of mystics; the author of the famous 
Mantiq al-tayr and of a large Diwan, he was killed by the Tatars.’ ” 

47 Caetani, Arabic onomastics no. 2065; he knew Sultan Sanjar (‘Attar, Ilāhīnāma [bib. 
no. 1101-k], 154). ‘Attar has preserved for us some violent statements on the Last Judgment 
by this master, when rebels will have their faces blackened (Mantiq, verse 187b), Mary will 
be resurrected as a male, for love, which transforms all, has taken Jesus from her, like Eve 


from Adam (ibid., verse 3539); "how shall I become a Muslim?" (ibid., verse 1959). 
48 Zabīdī, 'Igd, 86, s.v. Qasimiya. 
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(dismissed in 513), Abū Shuja‘ M-b-A Mansur Rabib, member of a vizir- 
jal family, the Rūdhrāwarī of Hamadhan, who were patrons of Hallaj- 
ians.^? 

An apothecary and physician in the beginning, 'Attàr was never a con- 
ventual religious withdrawn from the world, but an artist whose eyes 
were enraptured by the beauty scattered throughout the universe, and a 
mystic at heart enthralled by the most heroic self-annihilations of love. 

Did he, at the end of his life, combine with his veneration for a Sunni 
saint like Hallāj, a devotion for ‘Ali that would have gotten him de- 
nounced as a Shi'ite by a canonist from Samarqand to Amir Burāg 
Turkman?59 And are Shi'ite poems like Mazhar al-‘aja@’ib and Lisan al- 
ghayb (written in Mecca) actually by ‘Attar? Najm D Kubra (d. 618) is 
quoted in these [poems], which should be noted. 

His main authentic and direct disciple was Awhad al-Din Hamid Kir- 
mānī (who came to Baghdad in 632),** himself the master of the poet 
Fakhr ‘Iraqi (d. 688, in Damascus).5? Kirmānī and ‘Iraqi, both influenced 
by ‘AQ Hamadhānī, emphasized the aesthetic aspect of ‘Attar’s literary 
work, which made its way to India in that period, while the famous Jalāl 
Rūmī was gaining admirers for it in Anatolia. 

'Attàr, whose truly extraordinary literary fecundity (and also his facil- 
ity as a mathnawī versifier) may perhaps also be explained by the flower- 
ing a century later of a cycle of pastiches, left three very different collec- 
tions of authentic writings. In prose, the "Memorial of Saints" (Tadhkirat 
al-awliyā”), a magnificent sequence of hagiographical illuminations con- 
cluding with a "life of Hallāj” written with great dramatic force. In 
verse, first of all, some rather short and well-constructed fictionalized ac- 
counts, like Asrārnāma, Mantiq al-Tayr, Ushtūrnāma I-II, and Waslatnāma 
(we mention only those in which Hallāj appears); and then some amazing 
collections flowing with repeated lyrical outbursts, whose dimensions 
are as immense as the Hindu epics or the interior monologues typical of 
Péguy or Joyce: Haylājnāma, Jawhar al-dhat 1-11 (Ushtūrnāma III), in which 
‘Attar tirelessly sings of the mystical drowning of the soul in divine total- 


49 Sibt ibn al-Jawzi, ms. P. 1506, f. 288g; Rāwandī, Rāhat [?], pp. 153, 203. 

50 ‘Ali (= Haydar) is included in the isnād of the prophets of Haylājnāma (chapter 32; cf. 
Ushtiimama [bib. no. 1101-f] III, ch. 145). But the Diwan Shams-i Tabriz repeated that, and 
this is a Sunnite book. The idea of making ‘Ali the equal of Noah is, moreover, quite Is- 
mā īlian; the Ismā'īlis of India revere the Asrāmāma and the Jawhar al-dhāt of ‘Attar 
(Ivanow). 

51 Fuwati, s.a.; he was attacked by Suhrawardi Baghdadi, cf. Effaki [bib. no. 1131-a] I, 
345. 

52 He had a monastery in Tokat and afterwards in Cairo, and died in Damascus. 
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ity, using Hallāj, "the highway brigand” (dūzderāh),53 as the model and 
herald of this ardent annihilation. 

In that land of Khurasan, where the head of the executed Hallāj, re- 
moved from the Caliphal “museum of heads" after a period of twelve 
months, had been paraded about, the theme of “decapitation” as a sym- 
bol of that death through love that divinizes burst forth to inspire the 
imagination of ‘Attar. This radiant sheaf of the Hallajian legend came 
into view—in his Basamāma (Book of the Beheaded), built around a vi- 
sion of Hallàj in a dream that ‘Attar relates to us in his Asrarnama54 as 
follows: He said to me, “this Sultan with the beautiful Name gave me 
this cup in place of my severed head—and whoever grasps the meaning 
of this cup drinks from it, —knowing that it will make him forget his 
own head (= his self) —and to gamble his body for his name—as I say, 
whosoever gambles his life, his body disappears in his name, —just as the 
alif disappears in bismi (Ilāh),55 —when the body disappears the soul is 


purified; —free yourself of your soul, and annihilate yourself in the One 
Who is Named (by every name)." 


2. His Tadhkirat al-awliya' ("Memorial of Saints”) 


In the preface to this "Memorial of Saints," whose first recension con- 
cluded with the martyrdom of Hallāj, ‘Attar tells us his reasons for "lift- 
ing the veil thus," which conceals from the world the beauty of the 
maxims and exploits of the great mystics; and he relies particularly on the 
authority of Yahya-b-‘Ammir, the master of Harawī, and also on Yüsuf 
Hamadhānī.56 Now, the latter two, we know, were Hallājians, and the 
second was even one through initiation. 

His purpose is above all aesthetic: he wants to make us share the admi- 
ration he has felt for their maxims; he also hopes by memorializing the 
saints to call forth, in accordance with the hadith (of Waki‘), an outpour- 
ing of divine mercy. 

His epigraph for Hallāj is significant: “this combatant killed by God in 
the holy war, this lion ofthe jungle of discovery, this intrepid and sincere 
warrior, this swallow of the tumultuous (divine) ocean, Husayn Mansür 
Hallāj, may God have mercy upon him." 

His notice on Hallàj is arranged as follows: a) conflicting opinions 
about him (among moderns, Abū Sa'id-b-Abi'l-Khayr, ‘AQ Jurjānī, A 
“Ali Farmadhi, Yūsuf Hamadhānī have a high opinion of him); the excess 


53 ‘AW ‘Azzim, Tasawwuf ‘Attar [bib. no. 999-17] (1945), p. 68. 
54 H. Ritter, ZDMG XCIII (1939), 177, n. 1. ms. P. afp. 256, f. 8b. 


55 The alif of “(A)llah.” se Cf. M. F. Köprülü [2], pp. 73-81. 
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of the hulüliya Hallājīya in Balkh who desired to be killed in imitation of 
him; b) a concise biography, boiled down from Ibn Bākūyā; c) miracles, 
among which we find, beside the known details (Ibn Bākūyā, Akhbar), 
some accounts attributed to one of the direct masters of ‘Attar, Rashid 
Khired Samarqandi, and unknown elsewhere; d) forty-two maxims, a 
very rich and beautiful collection, only a part (eighteen) of which come 
from known sources (Sulami, Akhbār),57 and whose finishing doctrinal 
touches (haqq and hagīga) prove that ‘Attar received them from a local 
tradition (Yf Hamadhānī, via 'Abbàsa Tūsī); e) an account of the trial and 
the martyrdom. It would appear that in this part ‘Attar had merely as- 
sembled the dramatic details provided him by a later literary tradition 
(e.g., the prisoners he had helped to escape, his eyes being put out; cf. 
‘Ar Iskaf), and which he was to recast later in the Waslatnama and in his 
great Hallajian epics. This very exciting account presents some unique 
details concerning the attitudes of Ibn ‘Ata’ and Shibli, touches lightly 
here and there on themes that later popular legend would deal with, and 
exceeds all bounds of verisimilitude with its literary outburst in the 
amassing punishments. 

The plan is as follows: in prison (invisible for the first two nights: for 
he exchanges visits with Hadra [= the Divine Presence]; prays a thousand 
rak‘a every day there; frees three hundred prisoners, and remains there); 
—the flagellation (three hundred blows; a heavenly voice gives him en- 
couragement with each one; an irony connected with this subject by 
‘Abd al-Jalil Saffār [Bukhári]); before a crowd of a hundred thousand 
men he repeats Ana’l-Haqq, followed by three wasiya (to a dervish, to his 
khādim, to his son); walking proudly, he recites the Nadītnī quatrain; ar- 
riving at Bab al-Taq and turning in the direction of the qibla, he puts his 
foot on the step: “the ascent on the gibbet is the mi raj of heroes"; he 
buckles on his mi'zār and throws his taylasān off his shoulders; he medi- 

tates towards the qibla as he offers himself up. Then a series of maxims: 
responses to his disciples, placing devotion to the Law of his executioners 
before their devotion [to him], to his khadim, to Shibli (Our'ān 15:70; 
Sūfism; a rose thrown5? at him when he was being stoned); a commen- 
tary on the cutting off of his hands and feet and on the blood with which 
he smeared his face and in which he washed his arms (““‘raka‘atani fY1-"ishg 
„.. ”); the putting out of his eyes; before his tongue was cut out, he 


57 Two from the Tawasin (3, 4) three from the Akhbar (5, 7, 31 = Akhbar 26, 73, 41), 
thirteen from Sulami (15, 16, 27, 30, 31, 33, 35-37 = Sulami, Tabagāt 4, 19, 3, 21, 14, 2, 1, 
12, 10; and 20, 18, 17, 19 = Sulami, Tafsīr, 161, 182, 184, 199). 

58 Ibid., ap. Ushtürnáma III, ch. 200. 
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thanks God for his punishment, and speaks of his joy in the contempla- 
tion of His glory; smiling, his ears and nose cut off; stoned; beheaded at 
the hour of the evening prayer (sham = ‘isha’). At the time of his stoning, 
an old woman, her jug in hand (= Rabi‘a?), drew near, saying: “‘hit him 
hard, let this carder know that it is painful to speak lovingly with God.” 
His last words were “Hasb al-wajid" and Qur'àn 42:18. His trunk, his 
ashes repeat ""Ana'l-Haqq," thrown in the river; flood threatens Baghdad, 
which is saved by Hallaj’s khirga being thrown in the river as he had pre- 
scribed to his khādim. Reflections: by a master, then by ‘Abbasa Tūsī (d. 
549); he will return from the dead enchained, or else he will overthrow 
everything (cf. Akhbār, no. 11); next by a master (a dream).5? Shibli's 


two dreams (divulgence; his intercession on behalf of his executioners). 
Dialogue with Iblīs. 


3. The Early Poetic Collections: Būlbūlnāma, Ushtürnama LII, 
Mantiq al-tayr, Waslatnama, Ilāhīnāma, Basarnāma 


The oldest collection in which ‘Attar mentions Hallāj is the Būlbūlnāma 
(The Book of the Nightingale), written for his four-year-old son. It is a 


short work consisting of twenty-six verses: “the nightingale's reply to 
the Prophet Solomon"':59 


The nightingale replies: O prophet, our beverage has neither cup nor chalice; 
—the intoxication is spiritual which overcomes me from this wine whose cup 
does not hold for drinking what is not (God). m 

He who is ardent with the vision stays awake from evening to morning; and as 
i cup-bearer pours a copious amount for him, how could he think of eating or 
sleeping? i 

My body is weak, O Solomon—but I can speak better than other birds; that 
one feels my pain who, like me, devours his liver. 

Of the wine which I have drunk this morning from the hand of the cup-bearer 
ofthe royal Court, —only a drop need be poured down the throat for reason and 
thought to abandon you. 

Mansūr received a mouthful of this wine, —he said Anā'l-Hagg," and the 
world became filled with tumult; as soon as he had taken the cup of union in his 
hand, the muftis judged his blood lawful by fatwa [to shed]. . 

Two hundreds! of them signed this fatwa, abandoning any sense of shame; in 
RE bazaar they displayed this ecstatic, —Lholding his hero's head between his 

ands. 

Around the gibbet he went, saying “‘it was my jealousy (of God), not love of 
others (than God), which caught me; —at dawn I went out into the streets of 
love: I saw a shadow fall on the way. 


5° Cf. this volume, Figure 14. 


$9 Ms. P., Persian supplement 811, ff. 448-453: f. 4503. 
$1 200; 380 (Waslatnáma); 300 (Yeseri). 
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I did not look at a forbidden face, I have taken nothing for food from any but 
the hand of God; —He enraptured me with just one of His glances, thereby in- 
curring censure upon my way.*? 

Why should the lover not be so infatuated, to the point of following his be- 
loved all around; —to one whose sun has passed through his door, how could a 
shadow exist to his eye? 

He was hoisted onto his gibbet to be stoned, —they pelted him from every side 
with stones, —but complained neither of the stones, the gibbet, nor the rope, 
—he did not stop saying *'Ana'l-Haqq" even for the space of a single hair. 

Gate, wall, stone, rope, gibbet, —ropes ofthe tent of his severed life, —bathed 
in the water and fire of his love, —all resound joyously in his voice. 

His ipseity was already consumed by His (divine) essence. God was the greater 
ipseity! A wave from the sea washed over the deserted beach, —where it split 
open the shell: and the pearl returned to the sea.5? 

Thousands of people have drunk this wine (of the Covenant), —but they have 
not revealed the divine secret. 


Next comes the Ushtürnama I, in which mystical ascent is compared to 
the pilgrim's arduous journey to Mecca on camel. It consists particularly 
of anecdotes about Jesus with only one verse on "Ana'l-Haqq," words 
uttered without pronunciation or tongue;$^ and the Ushtūrnāma II, 
studied by H. Ritter, which contains a lyrical dithyramb on the sanctity 
of Hallāj inserted into the account of a mystical shipwreck of a child.5* 

Verses 2261-2272 of Mantiq al-tayr describe Hallàj after his mutilations 
smearing his face with blood to hide his pallor: “For red rose is the color 
of the blood of the brave” . . . “the one who goes to bed and sleeps with 
the seven-headed dragon in July—is playing a dangerous game, —his 
smallest fragment is hung on the gibbet.'66 ' 

Next, in verses 4233-4240: “while the body of Hallāj was being burned 
in the fire, —a mad lover came with staff in hand—and sat down close to 
the handful of ashes. —He began to speak to it with a fiery tongue, —he 
kindled the ashes well; —and he said to them: tell the truth! —"'he who 
shouted *Aná'l-Haqq," where is he now? tell everything that you have 
said and heard, —and everything that you know and have seen, —All that 
is only the beginning of your legend; —therefore destroy yourself, your 
place is not in these ruins; —you must have an Origin that is supremely 
free and pure, —what difference does it make to you whether or not it 
has boughs? — There is a real Sun that lasts forever, —may neither our 
atom nor our shadow continue to exist? peace. "67 


62 Cf. Akhbar, no. 15. 63 On the pearl, see Tadhk. II, 140, line 13. 

64 Ms. P. quoted supra, ff. 331-358: f. 332b. 

65 H. Ritter, ap. ZDMG XCIII (1939), 177, n. 1. This child reappears in Jawhar al-dhāt I 
(23-32) and in Ushtūrnāma II (130-243). 

$6 Tassy tr., pp. 123-124. $7 Ibid., p. 236. 
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Chapter VI of Waslatnama (= Mansūmāma), consisting of 208 verses, 59 
is devoted almost entirely to the martyrdom of Hallaj. This account, 
written for a wide audience, had a large circulation in Turkestan, 
Anatolia, and India. It is the prototype of similar works written in Turk- 
ish and Urdu. 

*Mansür was in an astonishing desolation of love, —he had attained a 
thousand perfections on the way to realization" (v. 1). 

"He had drunk the wine of union with God, —he was constantly 
bubbling with desire for God" (v. 4). "He kept secrets hidden for five 
years, then suddenly he caused a thousand uproars" (v. 14). “He said: 
"Anā'l-Hagg, revealed his secret, and all Baghdad was thrown into con- 
fusion" (v. 15). “Three hundred eighty 'ulama', among the scribblers on 
paper of that time" (v. 17), condemned him to death as a kāfir; and they 
dragged him off before the Caliph, who felt one hundred thousand 
prickles in the heart," for he loved him, had read his books; but, being 
fearful of the crowd and the ‘ulama’, he had him only put in prison; "I 
know that he is a man of God, neither blasphemous, hypocritical, nor 
deluded" (v. 28). In prison, he freed four hundred prisoners, who es- 
caped through four hundred chinks in the walls; he alone stayed behind; 
the prison superintendent, dumbfounded, came to kiss his feet. And the 
‘ulama’ got together, the crowd gathered in a mob at the prison gate, 
where Junayd, alerted by Shiblī, came to exhort Mansūr: keep quiet, 
your imagination is running away with you, you do not know how to 
express love; the Prophet did not say what you are saying (v. 65). Man- 
sur retorted: O father, Ahmad said “man ra "ni," “liya ma‘ Allāh,” "nahnü 
agrab,”79 how do you know I am going astray? In wrapping yourself in 
the clothes of the Law (khirge-i nāmūs), you are only committing yourself 
to the path of fraud (sālūs) (v. 75). The ‘ulama’ obtained a fatwa in which 
Junayd declares that outwardly he must be killed, but inwardly he knows 
God. The lamā” and the ignorant, making outcries, led Mansūr off to 
the gibbet, “he, this victim of love, this treasure of light” (v. 87). Junayd 
explained to him that his divulgence led to his death. [Hallàj] answered 
him: "O companion, I have fallen into a deep ocean—I am no longer 
Mansür, no longer look upon me as such... . I am God, Iam God, Me, 
God; devoid of rancor, pride, or covetousness (v. 97);71 I annihilate my 


68 Ms, P., Persian su 
pp. 115, 128), 

6° Ahmadi, Muridi; Shivrajpari. 

70 Three famous hadīths. 

?! This verse is the refrain of Basamāma: “man Khudayim (2 folios), man Khuda... .” 


ppl. 654. This title does not refer to the Haylājnāma (corr. S. Naficy, 
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own existence, I survive with the permanence even of Haqq (= God); I 
bring my body to the top of the gibbet, —even more do I bring the dec- 
laration of this Name (= Haqq)—so that lovers may understand that the 
one whom the Supreme Name burns has uttered the supreme mystery; 
—] come in the name of the whole universe, thus in the form of Adam. 
... span the route of Ahmad, and thus I sacrifice myself for the way of 
Ahmad (v. 107); I have drunk wine from the cup of Ahmad, and I utter 
the creative word of the universe72—I have not left his route, O Shibli (v. 
111) . . . there is, in fact, a wise man who is not the Pole of the 
universe—he is called Kabir (= Ibn Khafif) in this world, he is the protec- 
tor of novices and students in mysticism, —he will explain my state, 
—he will be here tomorrow, my son; —at this moment he is leaving 
Shiraz, you will see him tomorrow with your own eyes" (v. 119). Shibli 
repeated this to the crowd, urging it to be patient. Kabir arrived in 
Baghdad and said to Mansür: *O man who has reached realization, why 
has a gibbet been erected for you . . . why have you revealed the enigma 
*Anā'l-Hagg,” which has led you to the foot of the gibbet (v. 130). ... 
God was a hidden treasure, and lo! you have disclosed Him, why? . . . 
you had steadfastly kept his secrets hidden through five years of being 
close to Him, —why now have you taken leave of your senses and put 
both worlds in an uproar?" —Mansür answered him: “O you who 
know, what can I tell you that you don't already know? —the ocean ofan 
immense Idea (ma'nà) has overflowed, clear, limitless, infinite (v. 136) 
. . . the smallest of its waves, with “Ana’l-Haqq,” leads to the Absolute 
God. . . ." Kabir resumed: "What you say is true, —I know that your 
essence is God.” Mansūr said: "Killing me has now become tvājib (a ca- 
nonical duty), —hurry, 'ulamā”, in conformity with the Law (sharī'a).” 
—Shaykh Kabir then repeated the fatwa of Junayd. The 'ulamá', making 
outcries, arranged the gibbet's rope (v. 150) and lit a fire at its base— 
included in the huge crowd were the shaykhs, saliks, wasils, 'ulama ' and 
the ignorant, and a great multitude of men, on this day that was as amaz- 
ing as the Day of Resurrection, —with Hallāj, in the middle of it all, 
standing upright on the ground, —like a lion deep in the bush country. 
—Hle was not afraid . . . he cried out “And’l-Haqq,” which rent the soul 
of everyone, overwhelming the sáliks, illuminating the wasils, melting 
the bodies of Sufis, the souls and hearts of the "ārifs (v. 159), separating 
the ascetics from their own asceticism. Then Mansür cried out Ana’l- 
Hagg a second time, and the entire universe echoed him. —The earth, 


72 It is the Prophet who invites Mansūr to say “And’l-Haqq” (cf. Murīdī). 
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bricks, the whole of nature, in this melee, proclaimed “Anda’l-Haqq.” 
Someone came to Mansür, looked at his (severed) hand, saw that his 
blood was flowing from it writing "Anā'l-Hagg" on the ground, and said 
to him: “What is this mystery, this love, this sign?" (v. 168). —Then he 
rubbed his face with his hand, saying: "Blood is the sweat of the brave 
(murdānrā z khūnest ábrit) —then, once again, he rubbed his face with his 
arm—-he conveyed great joy in doing this, his hand had bathed his afflic- 
tion. His questioner said to him: “What do I see? Why do you rub your 
arm with your hand? —This time I am performing the prayer (namaz); I 
was merely doing my ablutions again with pure blood—this is the prayer 
of love, and this is its ablution, which is only valid when performed in 
blood, O man of handsome face!" (v. 173). —Then Shibli asked him: 
"Explain now what Süfism is. —You see its least important part now, as 
you wait for certitude in the way of God." —He asked another question: 
“O seeing one, tell me the way of love?" —Love, here, is to act and to 
suffer, and, after, to be burned in the fire (v. 177). —Such were his 
words, such was his state, which people talk about everywhere. —Then, 
after he was beheaded because of the vileness of the 'ulamā” and the faith- 
less ignorants, —the wind carried his ashes to the water, —where they 
wrote "Allah" (v. 180). 


There follows an exhortation "O brother,” addressed to the reader: to 
arouse him to self-sacrifice.73 


Ilāhīnāma. 


When before the gibbet they severed at one blow—his two forearms, here is 
the way Hallàj complained: 


With the blood which dripped from his arms, —he smeared his face and his 
stumps 


And said only: “When one knows the secret of love, —one must perform the 
ablutions for prayer in one's blood.”74 


Someone said to him: “O ill-fated one, —why do you smear your body with 
blood? 


If you perform this ablution with blood, —you render the essence of prayer 
worthless beforehand." 


No, it is in this way that heroes, drawing near their beloved, —are no longer 
afraid of anything, of epithet or scorn, or any creature, 
For every heart rooted in divine perseity, 


—no longer has any scrap of blame to 
fear. 


Go, hero, be in the Act itself of God, —regard the others as nothing, be this 
Act itself. 


73 This chapter 


(VI) of Waslatnáma is identical to the Mansūmāma referred to by Stewart 
and Ethé (Persian mss. cat. Ind. Of., I, 617: same incipit). 


74 ‘Attar, Ilāhīnātna, edited by H. Ritter, Bibl. Isl. XII (1940), p. 107. 
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Like the celestial sphere that revolves around the world, —raise yourself as a 
hero above your own desire. 


For if your love became lax, —your timidity would make the bond of your 
vow an affliction. 


If those who have the strength of many lions—are already like ants before the 
strength of love, 


You who are only a little ant?5 in strength and size—what makes you think you 
can stand up against love? 


Basarnāma (Paris ms., Persian suppl. 1485, f. 1a-7a). The Basarnāma, a 


very short poem about fifteen pages long divided into nine paragraphs, 
begins as follows: 


I reveal the secret of decapitation, —I am looking through the world for lovers 
who have gone astray. 


This is the offering of death through love; and though this poem sums 
up the example of Hallāj and, in its Persian translation, repeats his “I am 
the Truth” as a refrain, Hallāj himself is nowhere mentioned in it by 


name. Here is the refrain that we have seen quoted in Waslatnāma in con- 
nection with Hallāj: 


Here I am God (man khudāyim, man khudāyim, man khuda), here I am God, me, 
God; —without any rancor (kīna), pride, or covetousness. 


‘Attar observes (VII = f. 5b) that if Satan refused to adore Adam, it 
was because he did not realize that Adam was the Rah; he himself 
claimed to be identical with Adam and the Rith. To keep the frock of the 


Law (khirge-i nāmūs) is to be kāfir; one must not venerate what is under 
dilg, but be guided by God Himself (VIII = f. 6b). 


4. The Great Lyric Recitatives (Hallajian Epics) 


a. Jawhar al-Dhāt I-II. Book I of the Substance of Essence (Jawhar al- 
dhàt: nisf awwal) consists of 94 chapters and 13, 262 verses. 

After a eulogy to the Prophet, two hadiths (man ‘arafa nafsahu, mā 
ra'aytu shay'ā), he deals with the divine sign imprinted on man (the 
beauty of Joseph; Adam; 'Ali), the form of the divine omnipotence’s 
manifestation (15); “if you are beheaded, you will be consumed . . . you 
will be Hallāj, you will be crowned, death is better than this life . . . los- 
ing your head you will be the martyr of Karbala, Jirjīs, and Yahyā, and 
will leave this world. Say Ana'l-Haqq to become a wasil in the consum- 
mation of love. Say Ana'l-Haqq and you will be Mansūr scattering pearls 


75 Cf. the Turkish poet Zuhüri. 
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of light here. Say Anā'l-Hagg, be prince on the gibbet. Say Ana'l-Haqq to 
become Unity. Say Anā'l-Hagg, and you will be ‘Attar, who will entice 
you (by singing) from high on the gibbet. Say Ana'l-Haqq, overreach 
your heart and your soul, and scatter them for the glory of God." 

In Chapter 18 (to annihilate oneself, to find the way, to become the 
divine dwelling place): “Be brave, cry Anā'l-Hagg, feigning the kāfir, 
which will bring on your death. —Be brave, cry Anā'l-Hagg, “I am the 
(Eternal) truth," so as to put yourself as a target for the arrow of love. 
—He who says Aná'l-Haqq and has the vision of God." 

Chapter 19 repeats the textual account, given in Asrārnāma, of the 
dream in which Hallàj appears beheaded with a cup in his hand, and 
comments lyrically on it; itis the symbol of essential union. Then a short 
parable, of the fox and the well, is inserted; the well reptesents this 
perishable world. 

Next comes the story of the mystical vocation of a very beautiful 
child, the son of a merchant who sailed the route to China. Taught by a 
wise master (Pir Dana: 23-33), he learns from Moses’ burning bush to say 
“And Allāh”: “I say Anā'l-Hagg before the king of Baghdad . . . I say 
Ana’l-Haqq, I am also here bringing cure to your wound of grief. . . I cry 
Ana’l-Haqq from the bottom of the sea. . .” —‘‘Like Mansür, this child 
revealed the mystery of this reality. . . .” 

Chapters 37-43, 54-56, 62, 77 deal with Satan. This creature of fire, 
multiform flame, source of the imaginative (khayal), pure jealousy of 
nature (tabi'a; “your true Satan is your nafs,” 77), has yielded to decree 
(qada") and has gained the temporary mission of tempting Adam and his 
kin; but this is actually a dissimulation (talbis) on the part of the boldest 
of God's lovers, whom the collar of damnation (tawqi* la'nat) enchains 
only for a time. (56: Law and reality are not in opposition to each other; 
speak the saying of Mansür. . . .) 

Chapters 44-66 are concerned with the creation '"'ala sūratihi”” of Adam 
and Eve, their nexus with the Prophet, their temptation and exile. ‘Ali 
declares (61): “Intoxicate yourself with this wine, be Hallāj, —so that 
your being may offer itself to everyone as a target (amāj); —inebriate 
yourself with this wine, be Mansür, —so that the voice of your soul may 
become a trumpet" (then a parallel is drawn between Mansür and Jesus). 
In chapter 68 (moneity of essence and its attributes): "Mansür's refrain 
was just the divine breath (Qur'àn 69:13) (in the trumpet). . . . Ana’l- 
Haqq echoed in every being and in every place." Mansür, in answer to an 
unnamed person's question, shows the prostration and prayer expected 
of the perfect (chapter 69). To see God forever one must be on Hallāj's 
gibbet as a victim of love, as a target for love's arrow (chapter 71). After 
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some chapters on Ibn Abī'I-Khayr,75 the Rüh al-qudus, and Shibli (72, 73, 
78, 79), in which Shibli?? tells how to liberate oneself in this world: “Be 
ruined in reputation (kharābāti), be the disgrace of the world, eat the dust 
and pebbles of this world, —be ruined in reputation, kindle the fire. . . . 
Cry Anā'l-Hagg, be the Eternal in this world. . . . Cry Ana'l-Haqq, like 
Pharaoh secretly, like ‘man ra'ni' (= Muhammad), like Moses, like the 
Bush, like Mansür. Cry the yagīn in blasphemy (kāfir) itself, Ana'l- 
Haqq.” Next, following an orison, there is a dialogue between a much- 
admiring Bayezid and Mansür on the subject of self-annihilation (81, 82). 
Mansür, "who is burned like a taper, like a moth," exhorts him to go 
further than Shibli in fand’. After a question directed at a pir-i tarīga (84), 
and another (how to find totality) at Mansür (85), we have the story of a 
devout man guided by a "hátif-i ghayb” (86-87) and some statements 
about the essence of the Whole, the Way, and the Arrival. Chapter 92 
deals with self-renunciation: “say Anā'l-Hagg, and you will be absolute 
light—the voice of ‘Attar (who calls you to it) is, without any doubt, the 
vision of the vision—the voice of ‘Attir resounds beyond the site—the 
voice of ‘Attar is that of Mansür on the gibbet." Then he announces 
‘another book” in which he will explain the secret technique of this vo- 
cation, which does not come from the intellect (‘aql, hiish), but from the 
haylāj, the silent wisdom beneath the atoms of the universe, the spiritual 
Idea (ma'nà rühani), of which this other book, which will deal with the 
very essence of God (dhāt-i khudā), will speak. I shall reveal candidly this 
“ecstatic mystery,” which remains veiled here; there I shall lift the veil on 
it, bringing a cure to each wounded heart; “the reality of the haylaj 1s 
Mansür Hallāj”; he is the one who says now Ana'l-Haqq; awaken the 
echo of love in creation and space, comment on and explain the word 
haylaj; if you read my book here, —it will be your self, and your self will 
be the mystery of my veil—be assured that ‘Attar is the elect, and that all 
things have been created through him. . . . God speaks through the heart 
of 'Attār....” 

Book II of the Substance of Essence (Jawhar al-dhāt: nisf thānī) consists 
of 67 chapters and more than 12,042 verses (120 folios 1-2; let us remem- 
ber that the total number of verses in the six books of J. Rümi's Mathnawi 
is only 25,632). 

After the exordium, someone asked Mansür the ultimate outcome and 


76 “This commander-in-chief of religion (sepehisalar-i din), this king of reality" says: “I 
sought God in sign after sign for thirty years, then he became lost in the ocean.” He also 
says: “I have seen God, really (yagīn), as butter becomes clear in milk.” 

77 He also says that he sought for a long time, then realized that it was necessary to re- 
nounce every indicative sign. 
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the origin of Adam. —“I know them both, for I am an Adam, the Tab- 
let, the ocean, the Intellect, love, strength . . . all the prophets and saints, 
and the immortal Sun. . . and the heavens and paradise" (Chapter 2). 
Next a definition of the unitive nutq of the heart and of the desire of the 
heart to be set afire: “Burn, O heart, which has intoxicated you like 
Mansür (Chap. 4)." The illusory human form is only the talisman that 
imprisons the treasure of divine beauty under the appearance of suffering 
and pain (6). The story of Mansūr (gisse-i Mansūr: I) is that in his inmost 
self he found the Unique One, the reality of Impiety, the secret of reli- 
gion. “The body comes from dust, the soul from Essence." —"Be the 
slave of love (ghulami ‘ishq) in order to find the way . . . to become King 
...tobe Adam... .” “Be a stove, put fire and the shining smoke of the 
Friend in it. . . ." Mansür then describes the heart. “The only one who 
has been able to explain it is Mansür Hallaj, —who makes a single crown 
out of the treasure of essences, —and, quickly putting this crown on his 
head, —became a diadem for the universe, —by this crown raised above 
him, —that no one other than he had, divine, —anything he did, he still 
uttered the "lā illà"—in his self he exhibited the lawlā,” —among men 
he placed the crown above and below, —although, according to the 
Law, it may only be below, —he said Ana’l-Haqq wearing this imperial 
crown, —became the sun of the seven heavens, —finally divinized, —he 
burned his own crown on his head, —thus did he attain pre-eternal roy- 
alty in the end, —from this royalty he came back a contemplator of real- 
ity, —in the end he found the essence of “a” and "illa" —laying down 
his head and his diadem, returning to every *'2," —in the end finding the 
vision of "qul huwa "Llàh," —he remembered “sibghat Allah among the 
essences, —and seeing again he was God, —he said '*Ana'l-Haqq" con- 
stantly in this sense (8). 

Chapter 9 describes unitive emanation (fayd) in relation to the beauty 
and seductiveness of Joseph. In Chapter 10, ‘Attar says the following, 
speaking to God: "Like your Mansūr I shall in the end be burned, —for I 
display your bracelets out of love, —like your Mansūr I am mad, —for 
the Tavern of your essence gets me drunk, —like your Mansür I find 
“Ana’l-Haqq” again, —and I repeat it, hearing it from You . . . Ana’l- 
Haqq, I say it in a state together with You, —in which I have true vision 
of the essence of union. . . .” 

Chapter 12 develops the following theme ('Attàr is speaking here to 
his disciple): “You have arrived here at the stage of union without (pass- 
ing through) any (other) stage." Chapter 13 (the real essence of man 
whose highest expression is Hallàj), “the physical nature of man in him is 
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like the nature of Satan: it casts him into Hell; he ends up with earth, and 
sheds his blood." Chapter 15 details the way to find the transfiguring sun 
of Unity with Mansür, by removing the veil of forms; then the problem 
of the whole and the parts in reality (Chapter 17), the theme of Majnün 
and Layla: ''Mansūr, in fact, was Layla and also Majnün . . . the reality of 
the essence of Mansür was no more than his soul;78 he says Ana'l-Haqq 
with You, —and he will say it with You until the Trumpet sounds." 
Chapters 19 and 20 deal with the fiat (kun) and the "why" of God: "Why 
did You come to the Throne. . . among the stars? . . . in fact, You came 
to the bottom of the sea, —scattering shells there with the pearl "illa," 
but You do not dwell in all other things forever, —You did not complete 
the Ka'ba to last forever, —the approach to Your own Ka'ba is Mansür, 
who found it, —who is celebrated for that on all horizons. . . . Come like 
him, like ‘Attar, to union through the Prophet. . . ." 

Chapters 21-28 are devoted to Muhammad and the Prophets, to the 
mi'rāj, and to the light of the soul (list: Adam, Noah, Abraham, Moses, 
Jacob, Joseph, Isaac, Ishmael, Joseph, Jirjīs, Job, Jesus, Ahmad, Murtadā, 
and Mansür on the gibbet). Chapter 29 deals with the elements of this 
world: “I carved out a path for myself among the living. . . . [saw myself 
“lā” and I became "illa". . . . I shall tell these secrets in Haylaj. . . . The 
haylaj makes me risk my head here . . . it is through the haylaj that I have 
seen the mystery of Mansür . . . like the pre-eternal Artist, I have found 
my essence. . . . The talisman that encloses the treasure of the essence is 
your heart." Chapter 30 is concerned with the hadith “I was a hidden 
treasure"; Chapter 31 (cf. 62) with the cup of love from which Mansür 
drank, leading to his sacrifice and his And’l-Haqq. He was the king of the 
sāliks. .. . Mansür's death was one of love . . . having arrived at this 
stage, he found his self empty; he had reached the age of essential love 
„.. fire, earth, water and air, in everything he saw God... like the 
Prophets (Moses on Sinai) . . . attain the Arrival by proceeding from the 
Law (shar') like Mansūr. 

Chapter 32: Mansür answers the question "where is the cure of love?" 
—It is the face of God, which is both the suffering and the cure . . . the 
Arrival for lovers occurs without suffering. . . . He describes the Arrival, 
the reality of man (34): “Your beauty tempted me on sight . . . then I saw 
Your beauty again in my essence . . . in the stars... the waft of air... 
the Ka'ba of the heart. . . .” In Chapter 36 we find a commentary of 
Qur'àn 24:35 (Allah nūr) and 15:29 (nafakhtu . . .); he refers to his 


78 The theme of “Hallaj, half man" (Recueil, p. 66; Qissa; Najm Ràzi, Mirsād [bib. no. 
1107-a ]). Cf. this edition, 1, Figure 8: Majnün and Layla. 
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Musibatnama; a list of prophets . . . ‘Attar says, “I am the soul, the spirit, 
the heart, the essence of imagination, which is not vain. . . .” Chapter 37: 
the secret of Mansür and the total mystery, "tell of the Arrival at love: 
Anā'l-Hagg.” Chapter 38: the secrets of the Friend's heart, and Mansür's 
secrets. Chapter 39: earth (and its thousand impressions) and the three 
other elements. Chapters 40-42: earth and spirit, the four seasons, heat, 
cold, dryness, and humidity; and Jesus (a question put to Mansür by a 
master, buzurgī): "You are the beloved who pursues his lovers." "Like 
Jesus, here I am now at the foot of the gibbet, —like your Mansūr, in this 
situation. . . ." Chapter 43: God's call (nida") to the spirit: "tin this mirror 
(of your form) he who is Mine casts your glance. . . .” 

Chapters 44-46: the true story (gisse) of the soul and the heart: their 
dialogue: the reality of Nūr Muhammadi. Chapters 47-48: Mansür ex- 
plains how the sālik becomes wasil: prostrating himself before the idol if 
it represents the beloved; “I practiced idolatrous worship of lovers... 
the Christian monastery is the reality for us all . . . we must therefore 
bow down before this king who enraptures the heart of idolaters . . . in 
an idolatrous prostration which may be outside the proper place . . . 
make your prostration (sajda) by contemplating Him in this form spiritu- 
ally (stūra ve ma ia). " 

Chapter 49: Iblīs explains why he rejected the sajda before Adam (an 
idol representing God): ('Attàr, in fine 48: "to God, damnation in this 
world is a parable, —as when He put His Mansür on the gibbet in this 
world . . . the reality of damnation is something very beautiful... .”) “I 
refused to bow down, which would have meant showing love for Adam; 
since the origin of my damnation is the Friend as my Beloved. —1 am 
bound to hope in the end that He destines for me; —His word that has 
damned me, the Friend, dwells in my heart. . . and in my soul. . . ; why 
should I suffer this damnation; —His word that has damned me is in my 
heart and my soul, —in every moment a hundred secrets are hidden 
within me . . . since I know that the word of the Friend dwells in my 
essence, —I care no more for the creation of my universe. . . ." 

Chapter 51: Husayn Mansūr, asked about that, states the following:79 
"the truth about Iblis, in this world, remains a mystery of the Beloved 
+ + this lover, this consummate knight . . . has thus become the captive 
and the prisoner of love, —in chains of incomparable damnation . . . all 
of the prophets tremble before the secret of damnation in the presence of 
God... whereas Iblis, for the sake of a single sajda (refused), has chosen 


79 The thesis of the Tawāsīn is different. 


DRAMATIC LITERATURE 377 


to suffer a wound until the Last Judgment . . . ” (it was out of desire for 
the coming of the Prophet, before whom he bowed down, that Iblis had 
refused the sajda before Adam) (cf. Chapters 59-60). 

Chapters 52-56: questions put to Bayezid concerning the Hadra (— the 
divine presence); exclamations by ‘Attar: "Muhammad has become the 
soul of 'Attār's heart, in which the sureness of Mansür's secrets is immor- 
talized . . . in the light of Muhammad raise the crown on my head, —by 
this light he speaks in me, like Hallaj . . . ”; then a list of the prophets: 
Adam, Noah, Shith, Ibrāhīm, Ishmael, Isaac, Jacob, Joseph, Moses, 
John, Khidr, Jesus, Muhammad, Haydar; a second list (chapter 55) adds 
Ayyüb and Jirjīs. In Chapter 56, ‘Attar remarks that Haylāj = jam‘ (= the 
Second Intellect), while the First (= hüsh) is Muhammad. 

The last ten chapters show signs of additions having been made; the 
comment "here ends the Jawhar-i dhāt” is repeated three times, in Chap- 
ters 57, 62, and 67. 


Chapter 57: “ . . . you are Mansür, see within yourself, —in a single 
real glance, your body and your soul, —your body is the Arrival without 
your knowing it, . . . here it is the Soul of the soul (= God). . . ." Chap- 


ter 59: Iblīs vis-à-vis Muhammad. Chapter 63: the Jawhar-i dhāt is ended, 
now we shall study the Haylaj . . . (‘Attar speaks to himself): “speak of 
the haylāj and pour out your soul,—your heart and your soul for God... 
speak of the haylaj . . . be the essential reality of “‘illa’ Llah," —speak of 
the hayldj in the presence of the supreme Artisan, —for you have seen the 
central point and the compass exist . . . , speak of the haylaj, to point out 
the Friend . . . if you speak of the haylaj this time, lift the veil of kufr over 
your faith . . . ; I know the essential reality of Mansür, —I have his pres- 
ence and light continually. . . ." Chapter 67: “now nothing is left but the 
haylaj, nothing else . . . no more veil, God is discovered, —when I see 
myself, I see the Friend . . . without metensomatosis (tanāsukh = without 
His successive historical personifications). . . . O Beloved whose face is 
cheerful like the moon, —lift the veil from Your beauty, —that I may see 
Your radiant beauty, . . . living in the fragrance of the cup of love, —a 
trickster who reunites lovers, —with the parrot of reason . . . and the 
nightingale of love. . . . O Süfi, let us assimilate purity." 


b. Ushtümàma III. In the Haylajnáma (32, 37), ‘Attar informs us of his 
having previously composed an extensive monograph entitled Ushtūr- 
nama on the mental state of Mansür. This could not refer to Ushtūmāma I, 
mentioned above, which is rather short and in which there is only one 
long passage about Hallāj. Paris manuscript (Persian Supplement) 1795, 
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however, contains a huge Ushtūmāma III, whose style is directly related 
to Jawhar-i dhāt and to Haylajnama. We believe this is the one referred to, 
for we have seen no sign of Ushtimama II. 

Mujallad suytim ez kitāb Ushtūmāma (ff. 275b-383a of Paris ms., Pers. 
Suppl., 1795) = book III of the Book of the Camel, 244 chapters, around 
15, 314 verses. 

The text begins ex abrupto with a chapter “on the annihilation of one's 
cadaveric body and the arrival at Nearness" (1). During the whole of the 
244 chapters Hallāj is suspended on the gibbet, from whence he responds 
to questions put to him by famous Süfis: Bayezid (7, 13, 29, 41, 91, 112, 
128, 186, 195), Kabir (15, 17); expressly identified with Ibn Khafif (77, 
189, 195), Junayd (3, 18, 32, 35, 38, 61, 204, 230-232), his khādim (199), a 
mysterious predestined child, who in the end vanishes in flames (130, 
142, 148, 151, 234, 242-243), a mender (pare dūz = raqqa‘: 220). The 
stages of punishment are indicated: cutting off of his hands (18, his 
blood, pouring out, cries ‘‘Anda’l-Haqq’’; 32), tongue (30, 33, he continues 
to speak), stoning (200: a sālik throws a scarlet rose at him (gūl rengīn), 
and he groans (feryād); fire (243). 

Writing in the form of definitions of tawhid (2, 22, 24, 44, 48, 59), of 
the vision of the whole (6, 37, 46, 56), of divine love (22, 26, 30), and of 
the God Who is with you (57, 58), 'Attàr sketches out his first definition 
of the sanctity of Mansür: based on the prophetic mission (5, 6, Īsā; 11, 
Muhammad) and the Law (12, 52). 

Chapters 60-161, while continuing to discuss tawhid (108, 128, 140, 
160), emphasize the prophets (81, 88 Muhammad, 90, 103, 127, 134, 145; 
list: Adam, Noah, Shith, Khalil, Isaac, Jacob, Joseph, Ayyūb, Jirjīs [his 
decapitation previously cited], Moses, Solomon, Salih, Zakarīyā, 
Yūnus, Jesus, Mustafa, Haydar), profess the (philosophical) belief in a 
purely spiritual resurrection (cf. 12) through the disappearance of the sūra 
(which is bemoaned, 63-69), call to mind the theme of mystical intoxica- 
tion (84, 104), and prepare an initial astrological theory of the Hallājian 
mystery: suggesting that the couple of khürshid and qamar (sun and 
moon) equals the couple of jan and dil (= nth + galb = spirit and heart) 
(110, 118, 125, 128, 222, 235: qalam). The heart was explicitly defined as 
the divine ray's point of impact (nazargāh ilāhī, 110). Hallāj would there- 
fore be in the same relation vis-à-vis the Prophet Muhammad as the 
moon is vis-à-vis the Sun (— Prime Intellect). 

Chapters 162-244 proceed from canonical Law (shar*, sharī'a, 162-166) 
to establish the necessity of voluntary sacrifice of one's life through di- 
vine love (169, 170, 179, 207), comment on the shaháda (illa, 184), several 
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Qur'anic verses (qul Huwa’Llah, 182; qul al-Rüh, 212; wajh Allah, 213) 
and technical terms (ittihād, 179, 215; khayāl, 202), and end on the theme 
of the consuming fire, the divine burning (224, 226, 228, 233; Ana'l- 
Haqq, 239, 242). 

This monograph of Hallāj did not satisfy ‘Attar. The astral imagery 
was too physical in it (sun-moon - intellect-heart). On the other hand, 
Hallaj appears in it as the equal of the prophets, portrayed as a second 
Jesus (an old tradition drawn from the Hallājians of Talaqan), though to 
justify his execution ‘Attar had to put shar‘ = nür gāhir, and hagīga = 
waláya = nür maghūr. In the Haylājnāma, ‘Attar, so as not to contradict 
the latter equation and not to teach the superiority of sainthood over 
prophethood, abandons the parallel outlined here (which presented some 
Christian ambiguities) between Hallāj and Jesus, placing Hallāj instead in 
the second rank of prophets. 

We present the following as a translation in extenso of Chapter 6 (f. 


278a: “to explain the Whole, Mansür speaks"): 


To explain the Whole, Mansür speaks: 

God has decreed the following: —In every instant His decree is thus. 

God means to express the Whole with my tongue—Gives my nature the power 
to speak the Whole. 

Here is the Essence in my essence—While all of You remains hidden. 

He has desired this act of mine from pre-eternity— Thus I offer my neck for it. 

This desire was [expressed] at the time of His judgment—Let the gibbet be 
smeared with my blood. 

It was His judgment that these hands be severed—His Hand is over every 
hand. 
He gave me His own hand in taking these two from me—Concealing the end, 
both good and bad. 

His judgment also aimed at all of my atoms—In their original nature. 

I accepted this rank from the beginning—And I realize its fulfillment on my 
head. 
Two of these three sar? are united together—I have exceeded being and noth- 
ingness. 

Origin and rank are simply the Essence—Lā iláha illā is a verse, that is all. 

The sign of these atoms is Faith in Him—Whereas their essence fades away. 

My spirit rests in the supreme Spirit—Let both worlds find their life-breath in 


Him. 


This time for love of the pre-eternal mystery—I myself have offered my soul. 
I am here, now, high on my gibbet—And all of these atoms in turmoil, see 
them. 


89 Sar(ī) means both head and origin. And sari means rank. 
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Like Jesus (repeat [?]) I have reached the height of the gibbet—Having wholly 


d elf. 
Pe: desos E the secret in public— Which the begs, shaykhs, and the 


reat know nothing of. 
4 Like Jesus I Manic ts the gibbet of certitude—To become steadfast there. 
Like Jesus, raised up in the same place—I achieved the same justice in love. 
Like Jesus from the peak of the gibbet of love—I repeated my profession of 


Love. 
Like Jesus, having arrived at the destination of those who have arrived—I look 


directly into the Sun. i : 
Like Jesus, I am the fixed point of everything—M yself evident and hidden. 
Like Jesus, in the midst of the uproar—Everything inspires me to sing. 
Like Jesus I plunge headlong into the Psalter—I have removed the veil from the 
face of ideas. in li 
Like Jesus I have revived the dead—From head to foot I am drowned in light. 
Like Jesus I give my life in my earthly humiliation—In order to make every 
living thing a pure Spirit. : : . 
Like jd b. ieu up Five and Four—I have paid the price of Five and 


Four.8! a^ 
Like Jesus to explain the Spirit of the Whole—I have found this site from where 


the judgment of all is proclaimed. MN i 

Like Jesus I have stabilized the gibbet—Like him, I have determined where to 
hang my mission. ; : 

Like Jesus, bearer of the Gospel of Love—from the height of the gibbet I have 
realized all the modalities of love. . ; 

Like Jesus I have plunged headlong into purity— To raise myself up as one 


of the guides. 
Like Jesus among the impure Jews—I am suspended, the Way between before 


and after, m 
Like Jesus among the vile Hebrews—I remain bewildered in the scrutinizing 
daylight. 
Like Jesus I am fixed (pāydār) on my gibbet—Like Jesus I have undertaken 


Works. l l 
Like Jesus here I am a master of the Way82—And, like Him, I am lost on His 


Route. | 
Like Jesus in the Psalter of verses of the Whole—I have said Ana’l-Haqq, I am 


the essence of the Whole. 
Like Jesus in the maternal womb, like a lover—I have opened a Way through 


being and nothingness. 
Like Jesus in time and space—I have passed beyond place and nonplace. 
Like Jesus I was strengthened there—And then I took my leave of this place. 
I thus attained the essence ofJesus— The Whole is enough as a point of support. 


81 Our five outward senses and our four humors (or our four inward senses, instead of 
the five as seen by Fārābī); or even the five orifices in our skull and our four limbs (or the 
four elements?). In any case, the reference is to the whole of humanity (see the next verse). 

82 ‘Attar adopts the hierarchical ladder: shari'a, tariqa, ma rífa, Haqq, haqiqa (cf. Thorning 


[2], p. 177). 
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My essence has become the supreme Spirit of God—His hidden Essence came 


under my attributes. 
Like Jesus I have beheld the unified Whole—From head to foot I have become 


the total essence. 
The beloved made me find the essence of Jesus—I found the soul of both 


worlds within myself. . 
In fact, I have the same qualifications as He—I am a comprehension without 


the modes of the Whole. 
Like Jesus high on the gibbet, I have become Certitude (yagīn)—Here on the 


gibbet the fruit of what I have tilled is Certitude. 
A breath arose on me and my body—I do not know how. 
I do not mean that Jesus may have departed at the same time completely—1 do 


not know if this was done by command. 
It is through my breath that Jesus reached the heavens—lt is therefore through 


me that he achieved a pure heart. 


The gibbet of Jesus has become my dwelling place and my home—The gibbet 


of Jesus has become my entire place. : 
Out of the gibbet of Jesus I have made a firm foundation—Made anxious by 


this, I have poured forth anxiety. . 
The gibbet of Jesus has become my royal throne—And Jesus has been raised 


higher in dignity by my execution. : 
My spirit has become the unveiled Spirit of God—And is close to the Certitude 


of the divine essence. M s 
My spirit is clearly the Spirit of God—And in time space a fixed point (paydar). 


My spirit has given a treasure to lovers—My lovers keep it always: ; 
Our spirit, which has become a guide for lovers and those who have arrived, 
and a sign for essences. 


Also to be noted is the very strange role played by an anonymous child 
(kudak) who appears suddenly before the gibbet of Hallāj (130) to exhort 
him to fulfill his vocation: “I have drunk,” he says to him, “a mouthful 
of your sorrow.” He knows, he says to Bayezid, that Manstir knew his 
state; and to Junayd (148) that he does not feel better than Mansür. He 
came from Misr to Baghdad to see his end. “Here I am God like you,” he 
says to him. He speaks to his mi raj (151), of the heart of Mansür (159). 
“This very day is the essential vision” (233), and the fire of the final 
apotheosis consumes them together (224) in love (225-228). After Man- 
sür's prayer, “O Soul Who are my universe, O You, the being of my 
desired end” (229), there follows a canticle to tlie fire, "the fire of desire, 
which is this love of ours” (232), “the fire of desire, which throws off the 
spark of ‘say God is the Only One,’ " and a final declaration of Ana’l- 
Haqq (233), the child who complimented Mansür, saying “you have held 
the Qalam” (galam = hadigat-i kull 235), and claims to have drunk from 
the cup of unity (wahdat), throws himself in the fire, where he vanishes 
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before the dumbfounded Bayezid and Junayd (243). “His spark sets the 
site (of the gibbet) aflame, transforming Mansür into the supreme Es- 
sence ('ayn-i 'ayān), —his spark looms up on every horizon, for Paradise 
desired Mansür;*? just as when Moses was on Mt. Sinai, a flood of light 


set creation aglow. . . ." 


c. Haylājnāma. This book comprises 74 chapters and approximately 
8,700 verses (LM ms. [dated 877]: 66 chapters, 78 folios 1/2, with 100 
verses. London Or. ms. [dated 661?]: 74 chapters, 207 folios 1/2; chapters 
arranged as follows: 1-10, 32-54A + 54B to 54), 11-16, 56-65, 17-30, 66). 
Haylāj, a mediaeval astrological term (Latin hylech; Greek aphetes rather 
than hylikos or alokhos),5* coupled with kadhkhudhah (Latin cocoden, chol- 
codeam animarum datricem Avicennae; Greek oikodespotes), stands for the 
two main planets in the genethliac theme, one determining the longev- 
ity, the other the destiny (fortunate or unfortunate), of the life of a new- 
born child. 

‘Attar tells us it is his only esoteric book, which he must have begun in 
secret well before he had finished Jawhar al-dhat I-II, in which he refers to 
it (I, 92; II, 29, 63). In this work ‘Attir introduces us to the immaterial 
world of divine Ideas, which are identified with the luminous planets of 
the incorruptible heavens. The pre-eternal spiritual reality of Hallaj is 
Haylāj = ‘Aql-i Thani, the Second Intellect (= Nar ‘ala Nar, Sági-i Azal, 
Sajanjal previously found in Ibn Abi'l-Khayr); identical to Khidr, who is 
Shāhid-i Mīthāg, and probably identical to Salman (Shahid-i Shadd, accord- 
ing to Yf. Hamadhānī). That of Muhammad is "Agl-i Awwal, the First 
Intellect; that of Jibril is *Agl-i Kull, the Third Intellect; that of ‘Ali is 
Haydar, the Legislator (first among kings; designated by Muhammad as 
Noah, the first of the üli'l-'azm was designated by Adam). We see that 
‘Attar derived these symbols from an Avicennian philosophical milieu 
tinged with Ismāīlian gnosticism (cf. Suhrawardi of Aleppo); however, 
his unitive mystical doctrine tones down its ‘specific differentials. 

Chapters 1-31, in which Hallàj is little more than the mouthpiece for 
‘Attar, who claims here to be constantly at one with the Haylaj (which he 
had already introduced ap. Jawhar al-dhat), include the following: a 
khutba, some details about the Prophet (na't, mi raj; 1); the first four Sun- 
nite caliphs, Hasan and Husayn (3-6), and the basic definition of. haylaj (2, 
7-10) articulated by Mansür in response to a questioner who happens to 


83 Cf. the hadith about "those whom Paradise desires” (Salmān, etc.). 
84 Saumaise said per hilegiam et alcocodeam” (Nallino, ap. Giorn. Crit. Filos. Ital., VI 
[1925], 90); Khwārizmī, Mafātīh [bib. no. 1145-d], s.v. 
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be Junayd. “I said to him, O soul, what is your name, which God has 
given you measuring the longevity of your desire in this world? —It is I, 
Mansür Hallāj, and my name on the astral horizons (= āfāg) is Haylāj. 
—O unknown divine Idea, which comes from the divine Essence. —O 
‘Attar, act as spokesman, transmit these secrets for me; to myself I am 
haylāj, to another I am kadkhudā; then you are Mansür, and I in you am 
God; now write our secrets for me, so I may preserve our conversations; 
itis we who are speaking in your soul; you are the spokesman of love in 
my name." He spoke and then came near me; he came, a light in my dark 
heart; I kissed his hand and his head, and put the diadem of mysteries on 
(his) head. . . "Hallāj said to him, put the tiara (kulah), the giver of love, 
on your head; be glorified, O beheaded one (basar), at the end...” ”(8). 

Chapter 9: Mansür explains to Junayd that the cry of Ana'l-Haqq 
comes from the stone in the wall, from the green tree (= Burning Bush), 
seen by Moses at night; if this tree spoke, why is it so amazing for our 
blood to have a voice? and for blood like Mansür's to have had one? His- 
tory is famous for it. This blood was not the reality of your God, this 
blood hidden under your gibbet; with the power to say Ana'l-Haqq re- 
maining in the severed hand, the reality of his blood, in spilling, wielded 
it... not my hand, which was severed voluntarily, the covetousness of 
the good and the bad has been severed from me, severed by the hand of 
the horizons . . . , by the Friend; I see here only a place, a dwelling out- 
side of creation... this blissful life that I contemplate in this blood... so 
too does my blood cry Anā'l-Hagg with the Friend. 

Chapter 10: with regard to fanā” ve bagā”, ‘Attar recalls that form does 
not survive; “the final tomorrow (fardā), by making your form disap- 
pear, will show forth your beauty." 

Chapters 11-16: Mansür defines divine Unity; it is defined as När ‘ala 
Nūr (Our'ān 24:35) (15), and is manifested to Junayd as the single Sun of 
the soul (12). The talisman that casts a spell on the treasure must be bro- 
ken, the treasure that is the reality of Mansür; the shaykh must burn his 
frock (khirge)85 (13-14); the Qur'an is the guide in this world to reality, 
the divine word; without the Qur'àn, you know nothing about the di- 
vine essence; without the Qur'àn, Mansür knows nothing, he to whom 
this Book has been explained (makshūf), “Nir ‘ala Nir’; . . . the reality of 
the Qur'àn is the vision of God (15). 

Chapters 17-22 are devoted to the non-ego (bikhtīdī), to the intoxica- 
tion of the paradisiacal wine (sharaba tuhüra; Qur’an 76:21) of which 


85 An idea used again by Hāfiz (cf. also Diwan d'al-Hallaj, pp. 131, 136). 
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Mansür is the lone pre-eternal cupbearer (Saqi-i azal; 18: as haylāj no 
doubt) in the Tavern of love (18); (here a passage on calendars);96 the love 
that makes one divine (lāhūti) (21). 

Chapters 23-31 set forth the final character of canonical Law (shari'a) 
and of mystical reality (haylaj; 23, 29). ‘Attar, in his commentary on the 
hadith “die before dying" (mūtū), explains in particular that Hallāj ac- 
complished precisely by the voluntary sacrifice of his head the decapita- 
tion that separated him from his soul (farqa jan) and earned him the 
crown (tāj; 26). How to see divinity (rubübiyat) in khalwa (28-29): draw 
the veil back from the imperial face. 

In chapters 32-65, ‘Attar, in union with the Haylāj, continues to reveal 
the mission of Mansür; Mansür has seen God in a dream; “I saw my 
whole universe in this dream, all of the atoms in a deep water. He and I 
formed only one. . . .” ‘Attar comments on this dream . . . “in union 
with Mansür, like him I withdrew my hand from both worlds; the same 
fire that set Hallāj aflame uttered its moan (faryād) in my soul and my 
heart . . . if you are the very close (mahram), allowed into the privacy of 
Mansur, your robe of honor will be ‘när ‘ald nür'. .. . I saw Muhammad 
in a dream,” said ‘Attar, referring to his Ushtūrnāma; Muhammad and 
‘Ali, those two who form only one; Muhammad is Adam, and ‘Ali is 
Noah (32). 

Keeping Hallaj explicitly as background scenery for the reader, ‘Attar 
next groups around his gibbet several famous mystics who pose ques- 
tions: Shibli (33-36) asks if And’l-Haqq is in conformity with the Law (re- 
Sponse: you are in faglid, I in tawhid), and what is the mystery of love 
(tshg) (response: for me love is giving up one's head). . . I say Ana’l- 
Haqq in Man rani (chapter 37: “I have already said, in Ushtiīrnāma, the 
secret of Mansür in another form”). Bayezid, beneath the gibbet of Man- 
sir, asks “this King high on the gibbet about the reality" which is the 
Soul of souls (= God) (38-43) (response by Hallāj: I am both nafkh 
(breath of the Spirit) and dhat (pure essence of God): I am the Most High 
God, Mansür Hallāj; everything needs My mercy; I am the Most High 
God, I am the sun and the star; everything salutes me, saying God the 
Most Great; I am the Most High God, here I am the Lord. . . . We are 
both the end and the beginning, my end and my beginning in a single 
utterance (payam): A lastu bi Rabbikum (= Am I not your Master? = 
Qur'n 7:172 = mīthāg) (Hallaj reminds Bayezid of his Subhani, 42). 
("Jesus was misjudged by the Jews; so was I) (42). Shaykh Kabir (= Ibn 


86 This is the first mention of this order of eccentric mystics founded by Sāwijī (killed in 
618); cf. "Awārif. 
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Khafif) rejoins Junayd and they ask questions together (44-54B) concern- 
ing the role of the Law (shar'): “We were together in India, friends," 
Kabir says to Junayd, commenting on what he said about Hallaj that 
night (on the gibbet). An ignoramus insults Mansūr, treats him as a kāfir 
(say: Huwa'l-Haqq") (47-48). Mansür smiles and responds: “I am the 
sun, and you the grains of dust (= which dance in it), O simple one, O 
foolish one.” Mansūr says to Kabir (50): “you, O Shaykh Kabir, Pole of 
the world, you know me today, the door of my cage is going to open, 
my veil was my form." Learned men (a'lām) come to question Mansür 
while his hand is being amputated (54B-D). Junayd and Kabir return to- 
gether to interrogate him (54E-J, 65-58, 63-64). Next it is "Abd al-Salām 
(who would be the son of Kabir; variant: ‘Abdallah) and Khidr (59-62, 
65) who ask why Mansür told the king of Baghdad that Ana'l-Haqq was a 
saying that would last forever (response: Moses on Sinai). "Abd al-Salām 
says to Khidr: this man speaks always in a state of “ayn al-yagīn.”” Khidr 
answers him: “you are a sālik, I am in the Essence; I am the prophet of 
knowledge of the Way (hidāyet; in khalwa, "ilm ladunni’), courage . . . 
generosity. . . . I have not seen Mansür's equal, and there will be none 
until the blowing of the Trumpet . . . the reality of the essence of God 
exists in him, the yagīn of Mansūr (= his profound self) among creatures 
is God . . . the fatwa of condemnation will give him access to God.” 
When Kabir speaks to Mansür of the law of retaliation (gisās), Mansür 
exclaims: “Ah, deliver me (by your fatwa) from the prison of this form 
(= his living body)” (64). 

‘Attar describes one more time the mysterious reality of Mansūr (65) 
and then concludes (66). Invested by Mansür with his role as Haylāj, he 
evokes the transfigured beauty of nature, the rose and the nightingale, 
the morning which, after this night, is going to raise a hundred curtains: 
“O morning, be smiling lip to lip, with the lover whose heart is on fire, 
be singing the same way, since the Friend remains with me until dawn 
this night... O morning, the sun does not yet smile, there is still a little 
wine in the flagon, do not smile; you will smile at me in eternity, which 
raises its sword; together with your soul, the sword of the sun smiles at 
me; this night when I remain awake like a candle, I no longer have any- 
one for a friend; O night, do not make the door a nailed door. . . , O 
morning, bring life to the wounded heart . . . O night, you envelop the 
route to God in darkness . . . a single smile, and the universe will shine.” 

This esoteric book, in which ‘Attar reveals to us all of his thoughts on 
Hallāj, is very important. It is not only a canonization, it is a total and 
absolute divinization—which puts ‘Attar very near those Hallajian 
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zanādiga of whom he had pretended to disapprove in his Tadhkira. The 
only difference is that he does not practice direct istigtāl, and that his 
theory of voluntary beheading depends for its realization on an unex- 
pected and entirely personal divine invitation. He believes as they do, 
however, that it is the condition sine qua non for deification, and he prays 
for its coming with all of his strength. 

He tells us explicitly that he had previously written another book on 
the Hallājian mystery, one that was constructed differently, Ushtūrnāma 
(= Ushtūrnāma III, analyzed above), and which did not completely satisfy 


him. 


5. The Quatrains 

A collection arranged in fifty chapters (in fine Haylājnāma in L.M. 
ms.). Three of 'Attār's quatrains deal with Hallāj: 

(Chapter VIII, no. 28): Never will you reach this true sea, —as long as you are 


ofthe earth, you will be unable to reach the water, "Ana'l-Haqq" —as long as you 
walk in multiplicity (slipping), place your feet firmly, for you run the risk of ar- 


riving only—at absolute nothingness. 
(Chapter XLVIII, no. 27): The torchlight appeared and said: I have found no 
repose in myself, —in the chest of my self, I gasp what Hallaj said on the gibbet; 


—in this my trial I am like Hallaj, —hanged, burned, killed, scorned. 

(Ibid., no. 28): The torchlight appeared and said: why do you burn me? and 
being still hard to burn, do you teach me (to burn)? —I did not say “‘Anda’l-Haqq”’ 
like Hallaj, —and yet you condemn me to be killed and burned.9? 


‘Attar wrote in a period when the theme of Husayn Mansür Hallàj's 
peerless heroism, after conquering Khurasan and Turkestan, became es- 
tablished as a classic theme in Iranian poetry. Prior to him, Hakim Sanāī, 
possessed of a very lofty moralism, had placed the execution of Hallāj at 
the summit of the “sulāk” on one magnificent page of his Hadīg-ī. After 
him, the poetry of these Turks whom he feared, and which owes a great 
deal to him, would make Hallāj over into the “red rose,” the standard- 
bearer of the Bektāshīs and the Janissaries. ‘Attar had already alluded to 
this symbol. Hallāj, in the initiatory rite of “Dar-i Mansür," became in 
Balkh the intercessor and patron ofa "Salmàniyan" corporation of *'out- 
laws" from Islam, of a futuwwa of 'Ayyarin inducing God to bring about 
the supreme ordeal of “martyrdom in holy war.” ‘Attar, who is a con- 
templative, and who is aware of this martial fame of Hallàj, tries to por- 
tray him in his final countenance, in the perspective of the all-conquering 

*7 Chapter XLVIII (102 quatrains) deals entirely with the “laments” of the Torchlight; 
and Chapter XLIX (18 quatrains) with a dialogue between the Moth and the Flame (cf. 
Hallāj, Tawasin, II, 2-4) (textual reference missing). 
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Love, at the Judgment: before the Islamic Law, which put him to death, 
for which he wanted to die, and which he transcends by that act: the mar- 
tyred saint and substitute for the legislating Prophet, whom he com- 
pleted and passed beyond by that act: the Herald of the end of the world. 


d. Rüzbehan Baqli 
Bagli is the main Hallājian to have commented on the works of Hallāj 
and whose commentaries, in Arabic and Persian (which is of particular 


importance for grasping their meaning), are extant. 
He left us an autobiography in Arabic, Kashf al-asrar, which allows us 


to enter into the depths of his thought. 

Born in 530 (not in 522), died in Muharram 606, Bagli, seized with ec- 
static intoxication at age 15, left his shop and his parents (rather coarse, 
though his mother was pious) in Fasa for a life of asceticism in the desert 
and in the mountains. Around 560, he founded a ribāt in Shiraz and was 
appointed wā'iz in the Jimi 'Atiq.99 Accused of tashbih, he withdrew in 
570 to Fasa, where he wrote Mantig. Having called for the coming of the 
Salgharid amir Tikla-b-Zanji (575-595), he was able to return to Shiraz, 
where he wrote in 585 “at age 55" Kashf al-asrar and, after 591 (the death 
of Jagir), Sharh al-shathiyát. He appears to have been cool toward Amir 
Sa'd (599), whose son, Abü Bakr (623-658), however, was to venerate 


him (cf. the Ortoqid 'Izz Mawdüd, d. 605). 
Itis unlikely that he went on hajj, and his travels appear to be those ofa 


homonym, perhaps of Bagli Yamani. 

The following is a list of his works: 1. Mantiq al-asrār (written in 23 
Rabi* II 570 at Fasa in the ribāt of AM Jawzak); 2. Kashf al-asrar (written 4 
Sha'bān 585); 3. Sharh al-shathiyát (including Sharh al-tawasin; in Persian, 
after 591); 4. Sayr al-arwah (= Misbah); 5. Ighāna; 6. Abhār al-‘ashigin; 7. 
Risālā qudsiya; 8. Kitab al-nukāt; 9. Tafsir al-‘ara’is. It should be noted that 
numbers 1, 3, and 9 glorify Hallāj, that Hallāj's name is missing from 
numbers 2, 4, 5, 8, and that number 6 devotes only a distich to him. 

The following are the names of his masters, as taken from Kashf: Jamal 
D Abü'l-Wafà'-b-Khalil Fasā'ī, A Muslim Faris-b-Muzaffar, AB Khura- 
sānī, AQ Darabjirdī; in Shathīyāt he cites only Jajir Kurdi (d. 591), whom 
he was supposed to have visited near Samarra. In actual fact, he received 
the khirga of the Kāzerūnīya before 560 from Sirāj D Mahmüd ibn 
Khalifa ibn ‘A Salām ibn A ibn Saliba, the head in Shiraz of the Siddīgīya 
branch of this order (founded around 460 by a Baydawi [through a com- 


88 FNN II, 157. 


T "E 


388 THE HALLÁJIAN LEGEND 


patriot of Hallaj], Ahmad ibn Saliba [d. 473], the grandfather of this 
Mahmüd). Among the visions recorded in Kashf, Baglī saw Sari‘ Saqati 
(hajib), A. Hy ibn Hind, Ibn Khafif, and Ibrāhīm-b-Shāhryār, the founder 
of the Kāzerūnīya. 

Transmission of his works remained secret; we find mention of it only 
in one of the Jamis (d. 898), Bayqara and Witrī (d. 970). It may have been 
promoted in the beginning by the initiatory transmission of the Rüz- 
behānīya tarīga, a branch of the Kazerüniya Murshidīya founded by Baglī 
himself, and transmitted, after his son Ahmad and his grandson A 
Muhammad (brother of his biographer Ibrāhīm), by Farid D 'Abd al- 
Wadūd ibn Dāwūd Khulwi (also initiated into the Shurayhiya, ascending 
to ‘igd 65), and AF Tawüsi (d. 871), down to the Indian Qutb Nahrawālī 
(d. 990: a historian of Mecca), to the Qadi of Timbuctu, Ahmad Bābā' 
(d. 1032), to four famous chroniclers of Fez, and finally to S Murtadā 
Zabidi (d. 1205). 

Ivanow, guided by information taken from Ma'sum Alī Shah, visited 
his tomb? in the ruins of his ribāt in Shiraz, at Bab Khidash-b-Mansur 
(present-day Mahallat Darb-i Shaykh): it had been visited by a Suhrawar- 
dian, Najib D ‘Ali Buzghush (d. 678)* and by Ibn Battūta. 

‘Attar (d. 589), a little older than Bagli, has had the decisive role in 
establishing the fame of Hallāj because of the qualities of his poetic style, 
his broad philosophical background, and his important social and literary 
connections. Bagli seems to have remained a provincial all his life, also 
timid.?! After the somewhat ingenuous audacity of his action of 570, of 
inserting the Sharh al-tawasin into the middle of his Mantiq, that is to say, 
of inserting the complete text with commentary of a book condemned 
many times over, he tempered his expression of enthusiasm for Hallaj. 
The Sharh al-shathiyát, in translating Mantiq into Persian, deliberately 
omits several passages. 

Bagli's charm, which is very Shirazian in this respect, is his joy in com- 
ing upon the beauty of nature in flowers, stars, faces. During the very 
Severe ascetic period of his youth he partook deeply of the beauty of the 
stars and of flowers. This permitted him to lose himself in admiration of 
young faces, without the questionable ulterior motives of the aesthete, 
which had been a source of impurity for so many others. He spoke of this 


89? See the inscription engraved on this tomb, this volume, Figure 31. 

99 Cf. Simt, 147. 
: 91 Despite this, his name is the most recent among the twenty-one names Of saints listed 
in an inscription dated (a.H.) 830 on the mosque tomb of Tawj al-Haramayn (d. 383) in 
Aberquh (Tarā'ig Il, 244), rebuilt at the time by AF Tawūsī (d. 871; cf. supra). 
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in his Tafsir on sära 12 (“Joseph”), and he repeated it in his Mantiq (f. 13b) 
in a long and lucid commentary on the saying of Dhü'l-Nün Misrī: "to 
familiarize oneself with the joy of God is to familiarize oneself with the 
joy found in every beautiful thing, each radiant face, each pleasant voice, 
each pleasing scent. That is a secret known to mystics that can only be 
confided to adepts; otherwise one puts oneself in a position of being 
punished as an example. The mystic sees no less than the radiance of the 
attributes of his beloved Lord in everything beautiful; specifically in the 
form of Adam, who was chosen for divine radiance when the angels 
were invited to adore him. The Prophet loved to look at beautiful faces 
and he said ‘the red rose comes from divine glory; he who would see 
divine glory, let him contemplate the red rose.' And I learned that the 
Prophet, when he used to see a rose bud (bākūīra - güle-ahmar), would kiss 
it and put it on his eyes, saying, 'this is what renews my covenant with 
the Lord.” ” 

The dreams and visions that weave through the personal life of Baqli 
show him to us as a loving child filled with endless wonder in the pres- 
ence of God. God tells him that He desires him, and dances with him; he 
sees him one day "drunk with a cup in a sea of wine,” and another day, 
as a shepherd with a spindle who weaves a throne; another day, as a red 
rose between branches; He speaks to him in his maternal dialect (Fasavī). 
He consoles him in his domestic trials, during the dysentery suffered by 
his son Ahmad. If tears of contrition are the favorite beverage of angels 
(Tirmidhi had previously said that angels come and drink the prayer on 
the lips of beseechers), tears of desire are the beverage of God Himself. 
God streaks the eternal dawn with the blood of the abdal; then he streaks 
His mercy with it (“with my blood”), says Bagli, suddenly filled with 
joy, and afterwards with terror. A bad omen? No. His blood spills for 
the cup, and God-intoxicated dances, like a Zanj). 

On the night of al-Qadr (of which he is forewarned; one 18 or 21 of 
Ramadan), Bagli sees angels with long feminine tresses, earrings, and 
pearl necklaces; Jibril, before the throne, strips off his clothes in a de- 
lirium of love. 

Looking at the sky, admiring the seven stars of the Big Dipper, Baqli 
understands that they are the seven windows (nīzana) of heaven, the 
seven saints who preserve the world. 

We are able from his works to reconstruct the list of Bagli's documen- 
tary sources in Süfism. First, the Tafsir al-hagā'ig of Sulami, two-thirds of 
which are reproduced in his Tafsir, and the Tafsir of Qushayri (“al- 
Ustādh”; copious excerpts). Next, Kitab al-luma‘ of AN Sarrāj, whose 
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technical lexicon (Luma', 333-374 = Kitab al-nukàt of Baqli, inserted in 
fine of the Mantiq f. 70b-81b) he copies (without saying so, although he 
quotes it for his definition of shath, ap. Mantiq; Witri, f. 24b). This gives 
him the essence of archaic Süfism. But from where has he taken the in- 
gredients of the symbolic commentary that precede the excerpts from the 
aforementioned books in his Tafsir, and which are the basis of his very 
involved exegesis of two of Hallāj's works, Tawdsin and especially 
Riwāyāt? He did not invent them, and had to have taken them either 
from Jājīr Kurdi or from the local Kāzerūnīya tradition (though he refers 
in this regard only to the Sirāt ibn Khafif of Daylami) (Mantiq f. 8a-b; cf. 
also his Tafsir I, 312, 504: moderns). Shathīpāt 14 mentions the Tafsir of 
Bundār Shirazi (he seems to be unaware of the Hallajian dhikr that was 
being formed there at the same time), inasmuch as he had been initiated 
into it. To this source is connected the problem of Hallaj's Riwayat (who 
transmitted them to him?), and the even more important question of the 
Mansür referred to as the son of Hallāj (whom he did not invent, since 
Tanükhi refers to him, and since Najirami told of his execution), citing a 
kind of commentary by him of Tawasin III, 7 (Mantiq, f. 69a: cf. 7b, 462), 
but removing any mention of him in his Shathiyat. 

‘Attar, with his true instinct for drama, had focused his Hallajian work 
on a meditation of the execution. Bagli speaks of the execution only 
episodically: in folio 8b the legendary testimony of Ibn Khafīfis different 
from the surviving text of the Hikaya; together with a text, otherwise 
unknown, of Ibn Fātik; —in f. 55b, another legendary text, otherwise 
unknown, about Muqtadir, killed in punishment on the same day as the 
execution, the day also of the devastating flood, all of which was foretold 
by Hallaj: f. 3a. Bagli believes that it was 'Alī-b-Īsā (instead of Vizir 
Hamid) who had Ibn ‘Ati’ killed. He has another aim clearly explained in 
the prologue to the Mantiq (abridged ap. Shathīyāt): “my love for Hallāj 
forced me to comment on his mode of ecstatic expression and of 
theopathic allusion to the (divine) Personality." 

While ‘Attar believed he was continually inspired by the "spirituality" 
(rūhānīya) of Hallāj, Bagli restricted himself to giving us an account of a 
dream in which Hallàj, wearing the kulāh (the tiara worn by those con- 
demned to death), came to congratulate him for his commentary on the 
Tawāsīn: “you have understood what the tiara is, you have crossed the 
desert of vision" (this dream is found only in the Persian version, dated 
after 591: Shathīyāt, Shehid ‘Ali ms., 168; and 132 for the commentary). 
In the beginning of his Mantiq (f. 7b), Baqli, ending the list of forty-seven 
Süfi masters of shath with Mansūr-b-Hallāj (the son) and with his father, 
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calls the son “‘the garden of wisdom, the jasmin of prediction, the rose of 
sapience,” and his father (Hallaj himself) “the victim of preaching, in- 
flamed with the Idea, the western phoenix of the summit of the pre- 
eternal Mt. Qaf, the sun of the liftings of the veil of omnipotence, the 
destroyer of the mask (dīmās) of matter, the plunger into the Eritrea of 
the absolute” (ap. Shathiyat,9? the three epithets of the son, expunged, 
are annexed to those of his father).°3 In his Tafsir (II, 15, 128), Bagli calls 
Hallāj “the sage of Fars, the shattah of the Kingdom, the one who grap- 
pled with himself in his pre-eternity under the sign of death, and who 
fought the lion of the Absolute in summer, of nothingness (an allusion to 
the *"Nadīmī quatrain”). ‘Attar, for his part, had called Hallāj “that sol- 
dier killed by God in holy war, that lion of the jungle of discovery, that 
dauntless and upright warrior, that gulp of the tumultuous (divine) 
Ocean," which is related to the litanies found in a Hallajian initiatory 
milieu. This is easily verified by comparing it to the prologue, written in 
rhymed prose, of a sensitive layman like Ibn Fadlallah ‘Umari: “Hallaj, 
an ocean in which only the experienced swimmer dares swim, a lion that 
only a tamer can drive off, he drank the cup to the bottom, and delighted 
in it more than he should have, he became drunk to the point of losing 
consciousness, he was overcome and could not get up again . . .”; here 
again, Baqli seems to have been inspired by earlier models. 

His admiration for the works of Hallaj is unconditional (which distin- 
guishes him from the prudent ‘Attar). Completing his commentary on 
the Tawāsīn ‘in accordance with the statements of those who have made 
its realization possible, and the allusions of sages” (which refers to prede- 
cessors), Bagli adds: I used to weep, shedding the blood of the soul, at 
the reading of this Zend-Avesta of privileged souls, in the presence of 
these words that, written on the China Sea, the Eritrea of the Absolute, 
in alchemical reddish gold, the secret of predestination, before this dis- 
course in which only the work of light reddening the forehead of the er- 
rant moons, engraving the reciter of the secret of the tiara" and "wit- 
ness of the desert of vision” on "the leaves of the Ttībā tree of the soul,” 
is justified (epithets devoted to Hallaj, immediately after the previously 
mentioned dream). 

The purpose of Bagli's commentary on the texts of Hallāj is to eluci- 
date the method that Hallāj follows in bearing witness to God in a seem- 


92 Shathiyat, 16. . K 
93 Ibid., 19. Bagli adds the following: “witness of the Covenant, courier-ravisher of 


hearts, new-year planter of roses” (Mantiq, f. 9a has only “of lordly spirit, of spiritualized 
body, of eternal character, samadi’l-sifa).” 
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ingly paradoxical language and by means of expressions that belong to 
ecstatic intoxication only in appearance, for his words are perfectly ar- 
ranged, indicating an author in control of his mental state as a mystic 
(malik hālihi). This is the problem of the philosophical and theological 
meaning of the Hallajian shath. 

The following is the plan of the Tawasin: 

1) meditation on the monotheistic testimony of the prophets: of 
Moses, summoned by the voice of Holiness infused into the Burning 
Bush (and “I am this Bush,” Hallaj remarks; the saint is superior to the 
Prophet); of Muhammad doing his utmost to measure the distance from 
divine transcendence to Qàb Qawsayn, “two bowshots" (and Hallāj, 
appropriating to himself the voice of “the Eternal Witness,” the Spirit, 
beseeches him to go further: "ghib ‘an al-awhām,” “renounce representa- 
tions" in which you are in danger of drowning, rob yourself of your 
imagination, enter into Union); 

2) meditation on the testimony of angelic nature, protesting, through 
its leader, Iblis, against the trial of the sujiid, when God seems to want to 
make him renounce monotheistic faith by asking him to prostrate him- 
self before the bodily form, Adam, of a human nature in which His 
incarnation—something, however, inconceivable and condemned— 
would be prefigured (Hallaj, with sarcastic sympathy, analyzes the re- 
fusal of Iblis, who claims to damn himself through love, when he per- 
sists, through pride, in objecting to an order, pretends to uphold divine 
transcendence in opposition to God Himself, and excludes himself, out 
of a self-centered spirit and jealous self-deception, from Union, whose 
modality, nafkh al-Rūh, shocks him). Hallāj states that Iblis, in desiring to 
differentiate Adam from God, refuses to renounce the pride of pure 
thought (fikr: the refusal of raf‘ al-’inn), when this latter renunciation is 
necessary for Union; 

3) through analysis of the concept of tawhid, using an intense dialectic, 
Hallaj shows that the monotheistic testimonies, that of the Prophet and 
that of the Angel, are inadequate and deciduous, and that only a divine 
Wisdom (ma rifa) engraving itself in our hearts makes them utter the true 
shahada, the authentic confirmation of the presence in ourselves of the 
One. 

At this point?* psychological considerations are interposed concerning 
the internal structure of the soul, nafs, the seat of the imagination (wahm); 
within is found the heart, qalb, the seat of the intellect (fahm, fikr, Hallaj 


94 Against ‘Amr Makki. 
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is loathe to use the word 'agl); in the inner wall of the heart (shaghaf) there 
flows the breath (nafas) of the Spirit (Rh natiqa), which can engrave wis- 
dom (ma rifa) on the inside of the heart; finally, in the center, there is an 
immaterial substance, the secret, sirr, the inner personality,?5 the virginal 
part (bikr) which must be opened only to God through love, becoming 
itself, through the Fiat (Kun), “the Truth” (al-Haqq), the creative rela- 
tionship that causes it to exist and causes it to utter the divine "I."96 In- 
spired wisdom, ma ifa, by engraving itself in the heart, enables the inner 
conscience to utter the real monotheistic testimony, fawhid, in the first 
person.?7 

Hallàj strives to present in abstract theological definitions what he ex- 
perienced mystically. “The Truth (al-Hagg)” is the acknowledgment of 
the creative relationship, of our relation to a causal being whom we do 
not cause (Sulami, Tafsir, nos. 168, 173; Qushayri, 161; cf. Our'ān 6:72). 

"Impiety (kufr)"98 occurs essentially when God, withdrawing really 
from the loving soul, causes him to confess that He is not (dark night of 
the soul, a suffering that is greater than damnation, capable of burning up 
hell, and is the threshold of Union: Akhbar nos. 41, 44, 62; Ibn Sina re- 
peated this idea in part). 

It was very difficult to describe this divine visitation theologically, in 
terms of intermittent actualization in the depth of the individual con- 
science, without using the word hulūl (infusion, incarnation). Hallāj used 
it (with sūra = nāsūt), as did Faris. But Muslim scholasticism excluded it 
early as implying zandaqa, Manichaeanism, a mixture confusing in an ab- 
surd and sacrilegious way the transcendent purity of God with created 
natures. And the word hulūl does not appear in the Tawāsīn. Hallaj estab- 
lished in it only the transforming union, the loving exchange of the “I” 
between God and the soul (Taw. II, 4-6; III, 7, 11; V, 11). 

The early commentaries (cf. excerpts from the son of Hallāj, ap. Bagli, 
Mantiq, f. 692) accepts fully the idea that God writes His personality with 
that of the saint, who says “I” in His name. But *Attàr remarks (II, 136), 
specifically apropos of Tatvāsīn III, 7, that it is zandaga to claim that the 
personality of the saint is not destroyed but transubstantiated; this is the 
heresy of the Hallajiya ghulāt (cf. Khatib VIII, 112). And Bagli agrees 
with this (Mantig, f. 52a), while accepting the commentary of Hallāj's 


son on the Burning Bush. 


95 Damīrhvahdānī. 96 Bagli, no. 163; Akhbar, 27, 29; Tawāsīn X, XI. 
97 For tatvhīd, he proceeds by investigation and self-renunciation, when it is a guestion of 
the origin of thought. For ma rifa, he reasons by takafu’, spoken language, dalāla. 


98 Kufr hagiqi; cf., for ‘irfan. 
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With regard to the theory about the superiority of the saint over the 
prophet, Baglīis obviously ill at ease (in Mantig 42a he dodges it for “ufa 
lakum”): but it does not gamble against Muhammad, identified with the 


Spirit of holiness (Mantiq, f. 47a concerning Tawāsin IV, 10), in accord 


with the Nür Muhammadi theory. 

Bagli's commentary is very valuable for understanding Hallaj's view 
of the true character of Iblis. Bagli is not shocked by the parallel between 
the two missions, that of Iblis and that of Muhammad, the one meting 
out the strictness, the other the mercy of God: the law in its two aspects. 
At an early period the moving tone given by Hallāj to Iblis in Tā” Sjn al- 
Azal had convinced some Hallajians that Hallaj, who had been con- 
demned, was a disciple of Iblis, the forsaken lover who had incurred 
damnation through love, that both were saints content to love God from 
the depths of Hell. An archaic interpolation, a dispute over the * Suturywa, 
the honor of the knights” in which Hallàj is reputed to challenge Iblīs and 
Fir'awn on this terrain, grows out of this interpretation, which is 
adopted by Qushayri, Jurjānī, and Ahmad Ghazālī—an interpreta tion 
consistent with their Ash ‘arite leaning toward a belief in the determin ism 
of human actions, whether good or bad, motivated by a single agent, 
God. Bagli, in agreement with Yf Hamadhani and Kilàni, reacts against 
this anomian interpretation, which abolishes all ethics. And regardless of 
whether it is a question of an early text of Ta’ Sin or of interpolation 
(which Bagli accepts as Hallajian), Bagli, analyzing the sentences minute- 
ly, shows that in actuality Iblis, as Hallāj depicts him, is not a saint but 3 
false "malamati," possessed of an arrogant heroism. When [Iblis] Says to 
Moses that God's command was only a test to tempt him (it was there... 
fore not given in pure love), that the disfigurement that He had inflicteq 
upon him means nothing (since God manifests Himself through beau ty) 
that he is now serving God for His happiness (a blasphemy, for God is 
guileless)—all of this is only pretense, deception, and sham. In showing 
obstinacy in observance, Iblis deprived himself of union with the Om. 
nipotent; respect for divine unity caused him to fall out of this unity; the 
ocean of Unity threw him up onto the shore of solitude (tajrīd) (Mantiq, £. 
35b, 36a; cf. 51b f£); and he sinned in two Ways: an arrogant pretension 
(believing himself to be superior to Adam, without considering the nafkh 

disant resigned 
ked that in this 


al-Rüh; cf. Nuri, ap. Qushayri, 126; Farq, 245), and a soi- 
prescience of his fate of being damned (Hallaj had remar. 
y, Tawasin, 


there was particularly a refusal to suffer more intellectual] 


VII). 
In terms of the Riwāyāt, of which, except for one hostile Shī'ite refer- 


to thin 
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ence, we have only Bagli's commentary, [the latter] is so copious that we 
are reluctant to follow his warning (Mantiq, f. 35a): “I have commented 
on its meaning and its isnād in accordance with what the moment sug- 
gested to me through the movement of my thought and with what God 
has amassed by inward inspiration (ilhām) in the bookcases of my heart.” 
He notes at the outset (f. 27b) the originality, not of the "accepted texts 
of the saints," but of the isnāds whose witnesses are not of this world 


(shawāhid al-malakūt). 
e. Ibn ‘Arabi 


The strong intellectual personality of Ibn "Arabi?? dominates the entire 
modern history of Muslim mysticism. He is its uncontested "renewer" 
(muhyi), 19? the “master” par excellence (shaykh akbar), not only in the 
minds of Arab and Turkish Sunnites, but even those of Persian Imamites. 

In their authoritarian, formal, and pompous style, lucid in terms of 
syntax but crammed full of technical expressions, the general ideas and 
personal visions that he relates, in the same calm and cold tone, provide 
most valuable clues concerning the idea he held of the personality of 


Hallāj. 

We shall examine the following in succession here: (1) the mystical 
rank that he assigns to him; (2) the opinion he holds of his condemnation, 
based on excerpts from his Futshat al-makkiya; followed by his two vi- 
sions of Hallāj; (3) one related to creative causality (excerpt from Tajal- 
līyāt ilāhīya); (4) the other concerning Hallāj's offense against the Prophet 


Muhammad. 
We have already examined his discussion of Hallāj's Ana'l-Haqq. !?! 
99 Died 638/1240; married to a Jinniya (Ibn Hajar, Lisān al-mīzān V, 313). Sce his tomb, 


tis volume, Figure 16. 
109 Khunsārī calls him “mahi al-Din” derisively. 
101 Tawásin, 184-185. Ibn ‘Arabi discusses him in his Fustīs al-hikam (p. 126) (cf. Futühat 
, 626): with “creator” and “creation” being two terms united by a necessary relation, it is 
the individual person of a saint, but the whole of creation which has the right fo claim 
f identical with God, since the wholeness of its present existence is the necessary essence 
he existence of God. This is why ‘Ali al-Hariri, a disciple of Ibn ‘Arabi, wished "to 
llow the Universe" to force it to confess with his mouth “And’l-Haqq.” 
he same idea is found in the Wāridāt of Simā'ūnoghlū. 
we (in Futtīhāt II, 356-357) is total recognition, through a panoramic vision of beauty, 
e necessary nexus between the creator and creation for an aesthetic actualization of 
an existentialization of God; it means to love generally, excluding any formal object, 
'onographical specialization: as criticized by Ibn Taymiya: “a fugitive from his native 
far removed from his friend, weeping over the hillocks and debris, he loves without 


ng whom” (Majm. Mas. Ras., 163). 
divine ipseity (huwīya) appears to each in a form appropriate to his circle; it is wrong 
k that this particular form delimits and defines the ulahiya (Tajalliydt, s.v. huwiya). 
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(1) The Mystery of the Distinction in Works Between “Work. 

Supererogation" and “Works of Obligation": this is a result of the 

that discursive knowledge is limited a priori to two dimensions, “len 


(extension)" and “‘breadth (comprehension). ” 
Ah! the one whose malady*°2 is Jesus could not be sad, for Jesus is both 


Creator who vivifies and the creature who is vivified. The "breadth" o£ the u 
a), its "length" is its Spirit and its Law (sharra). T) 


verse is physical nature (tabi 
is the revealing Light, the doctrine of “umbras” and of “cycles occurring on c 
eliev 


century "!99 which we owe to Husayn ibn Mansūr. Indeed, I know of no b 
in the One God who could have “stitched and unstitched" in speaking of 1 
Lord, distinguished in the twilight, the night and what it contains, and the moc 
when it is hidden, and arranged all of these complementary particulars amomn 
them as well as he! He was a light in the oncoming night, —God was within hir, 
—like Moses before the Ark of the Covenant. This is why Husayn ibn Mansuū 
spoke of two natures, the divine 'lāhtīt" and the human "násit," without draxx. 
ing close for a single moment to those who say "the essence is one" and therels , 
do away with the adventitious attribute (the universe). Certainly not! Mt. Pape 
is not Sinai! The “breadth” (of the world) is limited, while its “length” is the 
shadow that darkens it; supererogatory and obligatory works are united in the 
same necessary relation as (man) who witnesses and (God) who is witnesse 
He had previously expressed his admiration for Hallaj. He included 
him in his strange declaration about the twelve mystical Poles around 
whom the temporal world revolves in their lifetime, 105 making him the 
seventh Pole (gutb), "the one who remains at the feet of the Prophet 
Job;° the one whose stīra is that of the Baqara [(the second) sūra of the 
Qur'an] and whose hal [inward state] is that of immensity,"107 Ang 
when he sets forth the relationships of spiritual “paternity” and “filia 
tion” that the “Pole of sura Tawba (9)" maintains with such-and-such a 
person, in contrast even to physical and normal genealogical order, he 
supports his data with a verse from an alchemistical qasida on the philos- 


dļīo4 


opher's stone!98 attributed to Hallāj: 
My mother gave birth to her father. That indeed is one of my wonders!109 


(2) His opinion concerning the legitimacy of Hallāj's condemnation is 


as follows: 110 
102 Jesus is used here as a model of the sanctified creature who shares in the creative 


power of God (cf. Futtihat I, 187-188). 
103 Sayhür wa dayhūr: cf. Tawāsīn, 142; and here, Chapter XIV, u, a. 


104 Futithat IV, 367. 
195 Used in the Christian sense, a very beautiful expression: they are the Elect. 
196 One of the twenty-seven great prophets (Fustis). Futūhāt IV, 90. 

107 “Azamat: a reference to the miracle (cf. this edition, 1, 503-505). 

108 CF. this edition, Chapter XIV, 11, c (= volume 3, 293 ff). 

109 Futūhāt IV, 171. 170 Ibid. II, 413. 
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Just as it is the duty of a prophet publicly to reveal his signs and his miracles for the 
glory of his apostolate, it is the duty of a saint (coming after the prophet) to con- 
ceal his. This is the commonly held view, for the saint is not an apostle; he does 
not need to make propaganda, for he is not a legislator, and the standard of the 
law is already established; and it is upheld on earth by help of scribes and scholars 
of the law, who render fatwās on worship owed to God. The latter are the masters 


of weighing and balancing. 

As regards the saint, when he strays (inadvertently) from the norm set by the 
established Law, referring to his legal obligations (taklif), he is considered free on 
account of the presumption that exists in his favor regarding the heart ofthe mat- 
ter, which is taken into account by the law. But if he commits an act liable to a 
penalty, in keeping with the text of the law and the uniform interpretation of a 
judge, he must perforce suffer the prescribed penalty. He cannot be excused by 
the presumption that is fundamentally in his favor, knowing the following: that 
he is one of those pious men whose sins do not do harm before God, whom God 
allows to do acts that he has legally forbidden others to do, and whom He 
exempts from any penal claim in the next life, just as He said in the case of the 
soldiers of Badr in a hadith!!! regarded!!? as freeing them from any interdiction 
(ibahat al-af'āl), and as He said, according to tradition (to the Prophet): "Do what 
you like, I shall pardon you in advance." He did not say, however, "I have ex- 
cused you from the sanctions of the law in this world."!!3 In this world, no. 
Also, the judge among the jurisconsults who applies the sanctions is pardoned in 
advance, even if the condemned (saint) is himself not guilty, like Hallāj and those 


who acted like him. 


Ibn ‘Arabi, in this matter, shares the opinion held by the Salimiya: Hal- 


lāj was a saint, but it was just to condemn him. 
(3) In his book of “divine illuminations, "!1* in the chapter!!5 entitled 


“Illumination about the Idea of Causality,” Ibn ‘Arabi tells of having had 


the following vision of Hallāj: 
In this illumination I saw Hallaj and asked him: “O Hallaj! do you accept cau- 


sality as an attribute of God?” and I stopped. He smiled and said to me: “Do you 


not refer to the saying ʻO Absolute Who has never ceased being?” " —““That is 
the one.” — "Such a statement is that of an ignorant man.!!6 Know then that God 


111 Hazm IV, 45. God forgives sins (ma isi) except for that of kufr without tawba (Rāzī, 
Tafsir kabir V, 230): an obligation only in the case of kufr. s 
112 From Ghulim Khalil, a commentary on Qur’in 8:69 concerning the ghatā'im of Badr. 


Cf the hadith “shillat lī al-ghand'im wa lam tuhall lī nabiyin gablī” (Shifa’ V, 1 53). 
113 Sin is only against creatures, not against the Creator; it is therefore subject only to the 


temporal law. 


114 The book in which he claims to converse with the masters of early Süfism, making 
them progress spiritually post mortem (Kader [?] HI, 220), thanks to his explanations. Silence 


on Shibli (III, 216). 
115 Cf. Sulamī, Radd I, 363. NU 
116 Munawi and Ibn 'Aqil make this out of a maxim of Hallāj. It is, in fact, the beginning 

of a “maxim of Plato” (Amili, Kashkūl, 284; cf. 330) attributable to an Ishráqi (cf. this edi- 


tion, 3, 129, n. 38). 
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created the causes but is not Himself a cause. How could He accept causality, He, 
with whom nothing did coexist? If He were a cause, He would be part and parcel 
of a causal relation; and if He is conditioned in this way, God is no longer perfect. 
May He be exalted above what blasphemers say of Him in their stupidity!*!7 This 
is the way I understand it.”!18 He repeated: ‘This is the way it must be under- 
stood. Remain in that position. Stick to it.” I then said to him:!!9? “Why did you 
let your house be destroyed?” —He smiled: *'creatures already had their hands on 
it when I left it to undergo my threefold annihilation (in God); leaving Aaron as 
leader of my people (cf. Qur’an 7:142). But believing that he was weak because I 
was no longer there, they got together to destroy my house. They had already 
demolished it when I returned to it after my (ecstatic) annihilation. I approached 
it and saw that it had fallen prey to punishments. I was ashamed to live in a house 
where the hand of creatures had taken hold, and I withdrew the (divine) emana- 
tion from it (Hardin = fayze = my spirit) that I had put there.29 Then it was said 
"Hallāj is dead" —Not at all! He is not dead, the house has crumbled but the in- 
habitant had already left.''121 —“Your reasoning, I observed, includes all of the 
proofs against him.’’!2? At that time Hallāj was silent, then he declared: '*Over 
and above every learned man is God Who Knows. Enough of objections. You 
are right. I have told you all that I can." After that I left him. 


This text by Ibn ‘Arabi, it would seem, reveals a certain duplicity of 
thought, especially in passages underscored by commentary. He gives 
the appearance of blaming Hallàj in order to take the liberty of attribut- 
ing two risky ideas to him that are, in fact, his own, Ibn ‘Arabi’s;123 
namely, that of removing from God even the name of Cause, 124 and that 
of reducing the spiritual self of Hallaj to pure divinity (lahat). 

(4) Ismā'īl Haqqi of Brusa reproduced in his tafsir!25 the following tale 
by Ibn ‘Arabi ofa vision that the latter had in Cordova concerning Hallāj: 


117 That is to say, their hasty judgment (sutūwat), the commentary observes. 

118 [bn “Arabi, commenting himself on this passage in the presence of Ibn Sawdakin, 
notes that “it is a good exposition of tanzih (via remotionis)." 

19 [bn ‘Arabi observes on this subject: "When one of the questioners claims to have 
some experience in mysticism, it is important that the other rejoin him at the point at which 
he claims to have arrived, by a route already known to the other and in such a way as to be 
n to expose the personal pretentions of the first and to paralyze his deceptions with 

atigue, 

20 When Hallāj had said to the shaykh: "Stick to it" unless his rank authorizes him to 
aay this way to him; —the shaykh retorted: “And why. . . .” (Ibn Sawdakin's commen- 

ary). 

= An ironic allusion to the gasīda of Musaffar al-Sibti (this volume. p. 415). 

ee Commentary by Ibn Sawdakin: (cf. Nari, d. 646, son of a mawla of Nar al-Din: Ibn 
al- Adimi, ap. Sauvaget, REI, 1933, p. 399): “Then when he saw that Hallāj in his answer 
had sufficiently entangled himself in his own deceptions, Ibn 'Arabi said: "Your reasoning. 

123 The Qarmathians called their created demiurge (sabīg) “cause of causes.” 

124 Ghazālī, Mishkāt. In contrast to Hallāj, cf. this edition, Chapter XII (corrected here, 
3, 129, n. 38). 

125 Rith al-bayān concerning Our'ān 93:5. 
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I was in the city of Cordova (praying) in a mashhad when God revealed to me a 
gathering of his leading prophets, from Adam all the way to our Prophet, 
Muhammad. And one of them, Hüd, speaking to me, told me why they were 
assembled in this way. “We are here," he told me, "to intercede with our 
Prophet, Muhammad, on behalf of Hallaj. For Hallaj sinned against the pro- 
prieties (= the respect due the Prophet) when he declared in his lifetime in this 
world: "The thought of the Prophet did not include all rights attached to his 
rank.” "126 —''And how is that?" —*'God has said to him: ‘Soon your Master 
will grant it to you (= your request); therefore be consenting (to your mission)' "' 
(Qur'àn 93:5); which shows that he was right to give his consent only if God 
accepted his intercession!?? on behalf of all men,!2? infidels and faithful. But the 
Prophet asked only “ . . . on behalf of the great sinners belonging to my na- 
tion.” 129 

When Hallāj had expressed this opinion, the Prophet immediately appeared to 
him and said to him: "O Husayn ibn Mansür! Is it you who have criticized my 
intercession?” —‘‘Yes, O Prophet of God, you are correct." —''Have you forgot- 
ten the tradition that I said I took from God Himself: "When I love one of my 
servants, I become his hearing, his sight, his tongue'?" — "Yes, O prophet of 
God!" —*'Don't you know that I loved God?" —“Yes, O Prophet of God!" 
— "Well then, being the friend of God, it was He who was my tongue when I 
spoke, Himself Who intercedes and with Whom one intercedes, for, next to His 
Being, I am only nothingness. What else is there against me, O Ibn Mansür?" 
—"'Q Prophet of God, I am sorry for what I said. What penance must I do for my 
error?" —“Give yourself to God as a sacrifice.” —“What do you mean? Get 
yourself executed by the blade of my law.” —And everyone knows what befell 
Hallāj. Then Hūd added: “Since he died, he has kept out of sight of the Prophet. 
Thus the assembly we are holding at present convenes to intercede with him on 
[Hallaj's] behalf." Now, the period from his death to this assembly amounted to 
more than three hundred years. 130 


f. The Sharh Hal al-Awliyā' of ‘Izz al-Din Magdisi 


‘Izz al-Din Magdīsī (b. 577, d. 660/1262)131 includes in his Sharh hal al- 
awliyā” an actual poem written in rhymed prose interrupted by a verse ft 
hāl al-Hallāj, “on the state of Hallaj." He depicts him as intoxicated with 


126 Himmatuhu dina manusabihī, cf. H in sol., ap. Qur'án 9:43: ta'nis of M before ta'nib: 
this edition, 3, 198 and n. 126. The anecdote is characteristic, for Ibn ‘Aqil reports it, almost 
in the same way, in connection with Shibli (Ibn al-Jawzi, Talbīs [bib. no. 370-b], 373). 

127 Shafa'a. 

128 Cf. this edition, 3, 213 and Bistami (Essai, 282). 

129 Shafa'ati li-ahl al-kabā'ir min ummati (Tirmidhi, Sahih [2] III, 71; Ibn Maja, ibid. [?] H, 
302); this hadith is absent in the other four classical sahīh. It is found in Abū Dàwüd (and Ibn 
Hanbal) according to Siddiq Khan, Sharh, on the margin of the Jala, 287. 

130 Jalal Rümi, repeating this theme, remarks that Hallāj held his own against Muham- 
mad, affirming to him that he is still “a creditor,” and preferring to die the next day at the 
hand of the executioner (Aflaki, Huart tr. [?] I, 254). 

131 An Ash'arite, attacked by the Hanbalites in Damascus around 630, he came to Egypt 
in 640. 
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divine love, incapable of suppressing his shouts of joy, imbibing in the 


cup of the Personality (ananiya). He [shows him] singing: "Here is the 
cupbearer; pass the cup around, brother! The cup that holds the drink of 
joy and make me a gift of it! . . .” Someone threatens him, nothing hap— 
pens; he is mutilated; when his feet are cut off, he sings: “I have achieved 
my goal”; when he is crucified: “by the will of my Adored One!" One of 
these brief couplets by Maqdisi, put in the mouth of Hallāj,132 is quite 


famous: 
He allowed my blood to be shed, since my heart was allowed to reveal His 


name; 
Surely it is lawful for him to do what He considers lawful! 


I was not one of those who revealed their secret, 
But the thrones on which His love sits have glistened in my consciousness, and 


have betrayed me... . 
They have made me drink and they have told me: “Do not sing!'!33 but if they 


were to water 
Mt. Hunayn with what they have given me, surely it would sing! 


In the end, his table-companions put Hallaj to death. Maqdisi adopts 


the legend and the crucifixion of a substitute. 
Far from their thoughts was any idea of killing him! No, nor did they crucify 


him; 
But when the ecstasy of their intoxication had passed, his friends believed they 


had done it. 
When they approached him (the angels) had already carried him up 


To give him a pure drink and to keep silent about the secret that they had en- 


trusted to him; : 
But he could scarcely withstand the pressure they had brought to bear on him, 


and, overcome with intoxication, he cried out: 


"Tam the one whom they have singled out in God." 
“O you who blame me, how could I conceal the love which they disclosed to 


me?" 

How could he hide it, this heart that they had broken with desire?134 

And it was said that al-Khidr passed near where Hallāj was on the cross. And 
Hallaj said to him: “Is this the way that saints of God are recompensed?" —'*We 
have kept the secret and our life has been spared; you, you have revealed it: die! O 
Hallàj, what is your state?” —“‘Ah! it is such that if one of my sparks were to fly 


onto Malik135 and his hell, I would burn them up! . . .” 


132 Beginning with, he says, the account translated in this edition, 1, 288 (hall al-rutnūz). 
133 These last two verses were previously put in Hallāj's mouth by Zakariyā al-Oazwīnī 


(d. 682/1283), ap. "Ajā'ib al-makhlugat [bib. no. 458-a]. : 
134 A correction of the translation that P. Paquignon had proposed (RMM, April 1909, 


pp. 430-432). Ll 
135 A demon: a reference to the sentence translated in this edition, 1, 288. 
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At the end of this same work, Maqdisi recalls the crucifixion of Hallāj 
and ends as follows: “And this is what someone wrote on this subject 
who understood the universality of the divine decree? and its primary 
meaning: ‘Tell me who judged it lawful to put me to death: I absolve you 


of it fully!” ” 
g. Shaykh Muhammad Igbāl and the Jawidannama 

Member of a Oashmirī family, born and raised in the Punjab, professor, 
later lawyer in Lahore, Hanafite jurisconsult, a deeply religious mind 
trained in modernism during three years” residence in England and Ger- 
many, Iqbàl (1877, d. 1938) played a prominent role in Indian Islam's 
participation in the national awakening. He wrote in three languages, as a 
poet in Urdu in his youth, as a metaphysician in English, and as a philo- 


sophical poet in Persian. 

He realized that the influence of Islam, as it penetrated polytheistic In- 
dia, had enabled it to release its profound originality, perceiving that the 
experience of the faithful in a transcendent God should remove them 
from both the partisan formalism of the Ahmadiya and the naive ra- 
tionalism of the "naturistic" (“nechari”) University of Aligarh: in order 
to rectify the Hellenistic philosophy of the Muslim scholastics by trying 
to express in contemporary critical philosophical terms the subjective 
states of the great Muslim mystics. This position made Igbāl an apologist 
of Islam, since it is extremist Süfism, so dear to Iranians, that has been 
the most efficacious means of converting Hindu souls to Islam who were 
formed introspectively by the Upanishads and the Yogasütra. 

Iqbal is personalistic. The amata of Qur’an 33:72 is for him a "divine 
trust," the duty to witness God by saying “I” in His place. This is the 
very message of extremist Süfism;!?? and when Iqbal was exposed in 
Germany to the philosophy of Nietzsche, he saw him as a Sufi paralyzed 
and suffocated by a hostile milieu, as a new Hallāj. 

To Igbāl, Nietzsche's surname was a western echo of the Hallājian 
Anā'l-Hagg. In his Jawidannama [bib. no. 1240-a] (1932), Iqbal has his 
guide, Rümi, speak, much in Dante's manner of having Virgil speak, of 
“this German sage" and of “his old song played on his flute": 

Once again this Hallāj, without gibbet and rope, 
Repeats these ancient words in another form; 


Fearless words, an idea which was great; 
The blade of his word split Westerners in two. 


136 Amr, in the sense adopted by Ibn Isrā'īl (this edition, 3, 276 ff). 
137 And this is the mission of Semitic languages. 
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As Nietzsche was killed by physicians, Hallaj was killed by mullas. 

Already in Song I (Lunar), Iqbàl had borrowed the symbolism of 
Tawasin. Song V (Jupiterian) of the Jawidnama introduced to the poet and 
his guide three famous tortured souls: Hallaj, Ghālib (the great Persian 
and Urdu poet, d. 1869), and Tāhire Qurrat al-'Ayn, the proto-martyr of 
Babism (d. 1844); and Iblis himself spoke at the end. 

Igbāl sees Hallāj as the one who explained to India how the union of 
the two oceans (“faith” and "infidelity") should be achieved; not by a 
conversion, but through a catalysis of the deserving asceticism of saints, 
through their personal "atr," their voluntary destruction through asceti- 
cism, fire, anathema: an ascetical autocreation causing the two antitheti- 
cal parts of the canonical Shahāda to be stated by the divine “I” of a 
mahatma. 

During a visit that he paid me in Paris (November 1, 1932), he told me 
of the importance he assigned to Hallāj, an importance that he did not 
bring out as clearly!38 either in the Asrar-i Nhüdi (1915) or in his two Eng- 
lish works (Development, 1908; Reconstruction, 1934), as in the verses we 
shall cite here. 

In Song V of Jawidnama, there are three noble souls, Hallaj, Ghalib, 
and Qurrat al-'Ayn Tāhire, who do not want to be put in Paradise, but 
revolve around the Eternal. 

Iqbal (p. 133) tells us he has surrendered to his passionate heart, which 
exposes him constantly to a new disaster and which, when one reaches a 
stopping place in one's journey, says to one, “move on. Surely for the 
mature man the ocean is only a reservoir; and, since the divine wonders 
are limitless, O traveler, where can the route end? It is the nature of 
knowledge to see and then to waste away, the nature of wisdom to see 


and then to grow." 
To describe the eternal unsatisfaction of desire, Iqbàl has three great 


spokesmen speak. 


Song of Hallāj (p. 135): 
„in your own land seek the hidden flame, —it is unworthy (of man) to bor- 


row light from elsewhere. 
. .. I have set my gaze so much on my self, —that I cannot perceive the light 


surrounding the world of the Friend. 
. . . and I would not give this hemistich by Nazīrī for all of the Kingdom of 
Jam: “whosoever has not been killed does not belong to our tribe...” 


138 However, cf. Reconstruction, p. 91 on Hallāj's "culminating experience" as proof of 


his supreme personalism; also cf. ibid., pp. 92, 97, and 104. 
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if chimerical reason has levied an army, —you, do not lose courage in 


thinking that Love is alone. 
(p. 136)... Surely you know neither the route nor the stopping place, —nor 


what melody is lacking in Sulayma's lyre, 
. . . but (I want) you to tell me a tale of capture after a hunt for sea monsters, 


—without telling me that our boat does not know the sea... 
... lama disciple of that vagabond who refused to follow a route where there 


would be neither mountain, valley, nor sea... 
. . . join the circle of faultless drinkers, —avoid taking on a pir who is not an 


expert in the warring fray... 


Song of Ghālib: 
... come, let us change the rule of heaven. . . let us refuse the dialogue with 
Moses and the hospitality of Abraham . . . , the king’s gift, and the tax due the 


army.... 


Song of Tāhire: 


... to meet You look at face after face, appearance after appearance . . . to see 
Your face, I pass by like the morning wind. . . . 


Song of Hallaj (p. 139): 


. . . for the free man, who knows good and evil, his soul's place is not in 


paradise, 
. this paradise of mullas with its wine, houris, and ghilmān, — while the 


paradise of free men (āzādegān) is a perpetual journey... : 
. . . this paradise of mullas is to eat, sleep, and be merry, — while the paradise 


of the lover is to explore and to ravish . . . 
... this resurrection of mullas is to rise from the grave and to hear the trumpet, 


— whereas in the case of the lover, all that upsets him is for him the dawn of the 
resurrection... : 
. .. this knowledge of the 'ulatnā” is fearing and hoping, — while the perfect 


lover no longer knows fear or hope... 
... this knowledge fears the (divine) majesty in things, — while the lover goes 


and drowns himself in the (divine) beauty of things... 

. . . love is free, jealous, impatient, —bold to explore and ravish. . 2 

(p. 140) Our love is a stranger to lamentation, —and if it weeps, it 1s from 
ecstasy; this heart of ours, though daunted, is not subdued, —the lance which 
pierces us is not the gaze of houris . . . : : 

- . . our fire, even separation revives it, —our soul, separation quickens it; to 
live without wounds is not to live, —one must live with fire underneath . . . 

. . . to live thus is to realize one’s own destiny, —one builds the Self only with 


his full (accepted) destiny . . . Aes 
...an atom of infinite desire is envied by the sun, —for it contains in itself the 


nine celestial spheres . . . 


JF 
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(The Voice of) Zenderūd:139 


. . . both life and death are facts of fate, —who is the one who does not know a 
fact of fate? 


Hallāj (p. 141): 


. .. the one who is able to conform himself to his destiny, —his power 
frightens both Iblis and death... T 

„.. to submit [to one's fate] is the religion of the sublime man, suffering is the 
height of strength among men... . 

„+ + the mature man is ready to suffer destiny, but suffering delivers immature 
men into the arms of death . . . . 

„+. the violence of Khálid'^? turned the world into chaos, —and my violence 
makes religion suffer deracination . . . . 

... the fact of true men is taslīm and rida’, —raiment which is not advisable for 
the weak... 

«+ you who know what rank Rimi holds, do you not know his verses: 

+. in the time of Bayezid there was a Parsi to whom a smug Muslim said (p. 

142): why don’t you become a Muslim and thereby gain a thousand greetings and 
rewards? —If your faith, O disciple, the Parsi answered him, is like that of 
Bayezid, pir of the world, I could not endure the fervor, a fire that my soul could 
never stand... 

++, our action is nothing but fear and hope to one who does not understand the 
ideal of taslim . . . 

- you who say: that will be, —your acts will actually be the mainstay of the 
form... 

+. + the meaning of destiny, for comprehension, is seeing that the nonself is the 
negation of God. 

. . . the believer implores God, saying: we shall work with You, You work 
with us, [Your] determination is that which created the destiny set by God, 
—and on the day of the battle, his arrow is the arrow of God... . 


Zenderüd: 


«+ there is an outcry at the scandal by short-sighted people, —and the servant 
of God is hanged on the gibbet . . . 


-.. in you the hidden Existence has appeared; repeat, what finally was your sin? 
Hallāj (p. 143): 
+ + the sound of the trumpet was in my heart, —I saw religion on its way to 


the grave... 


... the faithful, on account of customs and observances unfaithful, —repeating 
the "la īlāha” (no god . . . )441 but denying Him in fact... 

... Saying that divine Commandment is a futile text engraved—in your (man) 
who is only water and mud. 


139 The surname, in this instance, of Rimi (p. 66): he is Iqbal's guide here, as Virgil was 
Dante's. 


140 [bn Walid. 141 Cf. below and Nesimi. 
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As for me, in His Ipseity, I have lit the fire of life, —I have told man the mys- 
tery of life. 

They withdrew the construction of the universe from the Ego (— khūdī), 
—they mingled their loves with the Almighty. 

The Ego is everywhere, whether apparent or invisible, —we see Him in the 
watery and in theigneous... 

.. the fires are clothed in His light, —the glory of things comes from His 
sphere continually; in this ancient Monastery, each heart conveys the voice ofthe 
Ego from behind the screen (of the enclosure) . . . 

... he who does not share in His fire in this world is ignorant of himself . . . 

(p. 144) India and Iran are the intimate friends of His Light, —but few of their 
people know His fire. 

As for myself, I have spoken of His light and of His fire, —O faithful servant, 
see, that is my sin... 

„.. what I have done, you are also doing it, take care... 

. . . you too, you bring resurrection to men, take care... 


Tāhire, Zenderüd, and Ghālib (talk to each other). 
Hallāj (p. 149): 


Everything you see in the world that has color and smell, —that arouses long- 
ing for His earth... 
. comes either from the lustre of Nūr-i Muhammad, —or even from its 
eclipse... 


(p. 150) 


... his face touches the forehead of the universe, —God Himself calls him 
*Abduh.'42 

He is beyond your comprehension, —for he is both Adam and the essence (of 
creatures)... 

. . . his essence is neither Arab!4? nor non-Arab, —it is Adam and prior to 
Adam, he is the prefashioner of destiny, —and the rebuilder of ruined things si- 
multaneously recreating and conquering the soul, both the empty phial and the 
thick rock... 

There is another 'Abd!4 than ‘Abduh, —whom we are still awaiting; ‘Abduh 
is duration, and duration comes from him, —we are only coloration or noncol- 
oration... 

‘Abduh has beginning but not end, —where arc our mornings and evenings for 
him; no one knows the secret of ‘Abduh, —he has no other secret than "illa lah "^; 
lā ilaha” is a sword whose point is 'Abduh, —if you want to divulge it, say "itis 
he, 'Abduh." 

‘Abduh is the how much and the how of things, — Abduh is the inner secret of 
things... f A 

. . . here is this distich, —for you to sce from the standpoint of the "ma 
ramaytu” rank (I am not the one who produced it)!^5 . . . 


142 Cf, Tawāsīn, Ch. I. 143 Ibid, 
144 The Mahdi. 145 Hadith. 
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. . . ask questions and listen, O Zenderüd, drown yourself in Being, O Zens 
derüd ... 


Zenderüd (p. 151): 


- » what does it mean to annihilate yourself through love? —To have desire 
for vision, but what is vision? 


Hallāj: 


- - vision means applying to oneself the Judgment that He will give on the last 
day... F 
. . and living here like the Prophet of men and of genies, —to the point of 
being accepted by them as he was. . : 

... look at him again, he is vision, —and the Sunna is one of his mysteries. 


Zenderüd: 


- .. What does it mean to see the God of the nine spheres? —He, without whose 
command neither the moon nor the sun turns? 


Hallāj (p. 152): 


«+ the sign of God is imprinted!4$ first upon the soul, —and afterwards upon 
the universe, when the sign of the soul applies itself assiduously to the motion of 
the universe, —your vision of God becomes universal . . . — : 
Tees O happy is he who, then, with his simple huwa does the tawaf in the nine 

eavens... 

"+ O dervish, he who says huwa, —then closes his lips again and breathes back 
into himself the breath ofthe world, he will not make the command of God rule, 
—as long as he has not drunk from the river (?) and insisted . . . 

"* . . . he searched for the Monastery, he comes from Khaybar," —devoted 
traveler, he did not go see the Sovereign... : 

«+ + the sign of God (upon yourself), rest assured, is outside the world, your 
inspirer; the reigns of destiny are in your hand... . 

«:-dfthe present century seeks a quarrel with you, —destroy the sign of God 
on the tablet of this ungodly one's destiny. 


Zenderüd (p. 153): 


«+: the sign of God (= khiidi) is imprinted upon the world? —I do not know 
how it is imprinted uponit.... 


Hallàj: 
«+ either by a lure that seduces or by the violence that forces... 


+. and God shows better through that which seduces, —for a lure is superior 
to violence. 


146 = amr = khūdī. 
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Zenderüd: 


... Speak to me again, O master, of the secrets of the East; — what is the differ- 
ence between the “ascetic” and the "lover"? 


Hallāj (p. 154): 
. the ascetic is an exile from this world, the lover is an exile from the 
next. ... 


Zenderüd: 


. . if the end of wisdom is nothingness, —will life find its repose in annihila- 
tion? 


Hallāj: 
„if the ecstasy of lovers is allied to emptiness, —nothingness remains a 


stranger to wisdom... 
„.. O you who seek an end in annihilation, —nonbeing does not end being... 


Zenderüd (p. 155): 


. .. The one who claimed he was better than Adam (= Iblis), —has neither 


pickings nor dregs any more in the cellar or the granary . . . : 
.. . our (human) handful of earth has its place in this universe, —but where is 


this fire (of Iblis), which has neither head nor body? 
Hallāj: 
|. . you are speaking to me of that “Lord of the People of Separation" (Iblis), 


—disfigured by desire, and, from pre-eternity a “bloodstained Cup" ...1? — 
. . we do not know if he was a Sage or not, —but his infidelity discloses this 


mystery to us... i 
. . in the fall the pleasure of returning, —a regaining of life in the subsidence 


ofgrief... 
. . to deprive oneself of the beloved by burning in His fire, —for to burn 


outside His fire is not to burn... 
. . . for (Iblis) was foremost in love and in observance, and Adam was not let 


into his secret... 
. .. break, master, the irons of taglid, 148 —so that Tawhid may become (cool- 


ing) ice for him (= the burning Iblis). 
Zenderüd (p. 156): 


. . . O you for whom the soul's taslīm is as easy as returning a ring around a 
finger, —stay a moment longer to chat with us. 


147 A verse by Rümi. 
148 Servile literalism. 
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Hallāj: 


„+. We may not stop at stages, —we fly unceasingly with desire... 
„.. our role is to see each era's pulse beat, —to fly with neither wing nor foot is 
our role. 


An apparition and song of Iblis: 


... of whom Rumi said: “Lord of the People of Separatior:, —this everlasting 
burnt one, this bloodstained cup” (pp. 156-161). 


[We quote lastly] “The Call of Hallāj”:149 


Seek the undiscoverable Fire in your own land, 

For no other light is worthy of contemplation. 

(Unfortunately) I fixed my gaze so much on myself5° that, when the Lustre of 
the Beloved 

Invaded the universe, I had not the leisure to contemplate it. 

I would not give (this) benediction of Naziri for the (price) of the kingdom of 
Jamshed: 

"He who does not get himself killed is not one of our tribe!” 

Although falsifying Reason!5! has mobilized (its) magic army. 

Be not anxious, for Love is not alone (nor without support). 

ae is you who are not an expert in the Way; you are ignorant of (musical) 
modes, 

(For) there is no melody that does not exist in the book of Solomon (?) 

Tell (me) (bravely) of the capture and the hunt of sharks; 

(And) do not tell (me) that our boat did not know the currents of the ocean. 

I am a (devoted) disciple of one such walker (on the Way) who does not deign 
to step 

On a path where there are no mountains, deserts, and oceans. 152 

Join the Circle of the *Rend, "153 (drunken) 154 drinkers of wine; 

Guard against obedience to a pir who is not a man of (mystic) cries. 


IV. THE ATTENTION GIVEN HALLÀJ AND His Maxims 
BY MUSLIM PHILOSOPHERS 


a. Sijistānī and Tawhidi 


The first Muslim philosopher to have written a commentary on the Hal- 
lajian maxims was Abū Sulaymān Sijistānī (b. before 307, d. around 380 


149 [Poem by Iqbal] Ghazal, taken from Jawidannama. 

; 150 “Myself” in the antimystical sense and not the base Ego (khud) of Igbālian philoso- 
phy. 
151 Literally, "Reason whose trade is (practicing) only magic and fraudulent imitation." 
15? And a thousand other dangers. 

153 This word is a favorite of Hāfiz Shirāzī. 
154 That is to say, having clouded their minds. 


MUSLiM PHILOSOPHERS 409 


at the same age as Oādī Ibn Sayyar, d. 350). It is quite amazing for him to 
have perceived the essence of Hallāj's thought by this time:! his doctrine 
of the divine source and of the absolute unifying power of friendship be- 
tween two souls. Sijistānī appears to have become acquainted with it in 
the Islamo-Christian milieu of the Qunna’tya scribes? in which Mu'tazil- 
ite gādīs and grammarians entered into debate (as had Ibn Dāwūd in 
former times) with Salimiya Süfis over the philosophy of spiritual love.? 
In his Magāla fi'l-kamal al-khāss bi naw‘ al-insan (Kraus ms., no. 3), in 
which he asserts boldly that true perfection in the human species is union 


with God (ittihād), Sijistānī notes that one “‘sect of Süfis accepts the idea 


of union with the Essence, 'ayn al-jam‘,” which is one of Hallāj's ideas 


referred to by the Sālimīya as dangerous. 
In his conversations reported by Tawhidi in his treatise on friendship, 


Sijistānī, making use of a maxim by Ibn ‘Ata’ and a verse by Hallāj 
(Rūhuhu rahi... ), comments on a maxim attributed to Aristotle con- 
cerning the unification which comes about through the union of two 
close friends’ wills. We also know from another source that the Salimiya 
circulated in learned circles one of the two magnificent "Letters to Ibn 
“Ata?” from Hallāj concerning their common friendship in God. 

The Kitāb al-sadāga of Abū Hayyān Tawhidi quotes a couplet by Hallāj 
("mā lī jafayta . .. ”) that was circulated as early as approximately 320 by 
a Mu'tazilite scholar, Qannad, and which was based on the authority of 
Zayd ibn Rifā'a Hāshimī (d. 372), a quasi philosopher, and probable 
source of the Süfi quotations from the Ikhwan al-safa' and by Birüni, a 
disciple of Shibli, Hallaj's friend. With the Buwayhids strictly upholding 
the ban against mentioning Hallāj by name, only internal criticism en- 
ables us to discern what Tawhidi both a philosopher and a mystic, owed 
to Hallāj (particularly his idea of the “hajj 'aglī,” already pointed out by 
Khūnsārī. This thesis would have caused him to be outlawed in Badhara 
by Vizir Muhallabi (340, d. 352); when he died in Shiraz in 414/1023, the 
pro-Hallāj Khafifiya order, with AH Daylami, author of al-Alif wa'l- 
ma'lüf, and afterwards with A Hy ibn Salih (d. 473) as spokesman, rec- 
ognized Tawhidi publicly as a genuine mystic. 

The disciples of Tawhidi, such as Abū Shuji‘ Magāridī (d. 509), were 
probably the source of the contact established by correspondence be- 
tween the Süfi Ibn Abi'l-Khayr and the great philosopher Ibn Sīnā, a con- 
tact that the testimony of 'AQ Hamadhānī does not allow us to put in 


question. 


1 AT, Sadāga [?], 59. 2 Ibn al-Jamal, Nasrānī. 


3 Zayd-b-Rifā'a, a friend of Shiblī. 
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If the coincidences of technical terms between Avicennism and Hallāj 
is insufficient to prove a real connection at the time of Ibn Sinà himself, a 
century and a half later the Avicennian Suhrawardī Halabi declared him- 
self explicitly a Hallājian on a basis of "spiritual affinity" transcending 
time and place, as became the case among philosophers. This attempt at a 
“Zoroastrian” isnād, by which the latter claimed a link with Hallāj, with 
the “Fata” of Bayda, is discontinuous, as is the “Hermetic” isndd by 
which Ibn Sab ‘in and Shushtari were later to link themselves “‘philosoph— 


ically” to Hallaj. 


b. Hallaj and Muslim Philosophical Hellenism: 
Avicenna and Averroes 


Ibn Sind (Avicenna) (d. 437/1046). We have noted the contacts that Hallaj 
made during the second period of his life with the Hellenistic philosophi- 
cal movement, not only in order to argue better, but also to discuss on- 
tology and political theory (siyasa). 

‘AQ Hamadhānī is the first to call our attention to two problems, that 
of kufr hagīgī and that of wahda, in which Hallāj used specific philosophi- 
cal definitions, which he compares to Avicennism. 

Internal criticism of the Hallājian texts shows us, in fact, that Hallāj, in 
opposition to the nahwiyin and mutakallimin, had adopted the terminol- 
ogy of mantiq (Greek logic), and that he knew the ten categories, the five 
universals, the four causes, the logical identity (al-huwa huwa).* 

Here is the definition of wahda, according to ‘AQ Hamadhānī:5 O 
gharib, when one has reached this mystical stage, the subject (shahid) is 
one, the object (mashhrid) no longer has a number . . . then numbers, in 
the One, are reduced to unity. This is the stage that was granted to Hu- 
sayn ibn Mansür when he said: *'afrād al-a'dād fi'l-wahdati wāhidun” (= 
every number taken separately as having unity becomes one). Ten, in 
fact, is formed of ten ones, and the one included in this whole completes 
It. 
Hamadhānī, like Ibn Sind, seems here to be confusing numerical unity 
with transcendental unity; whereas Hallaj, like Plato and like Ibn Rushd, 
aims, by means of this individuating (by numerical quantification) prin- 


* Stafr [?], n. 204. 
5 'AQ Hamadhānī, Tamhīdāt [bib. no. 308-a], Paris ms. afp. 36, f. 63b, Persian Suppl. 


1084, f. 142b. Cf. Ibn Sina, Shifa’ [bib. no. 2118-a] I, 440; Ibn Rushd, Met [aphysics] Quiros 
ed., I, 38; III, 39; Fakhr Rāzī, Mab. Mashriq [?] I, 81; Tahānāwī, 1484. Hallāj elsewhere 
contrasted fard to wāhid (maxim "'hasb al-wajid . . . ," cf. T. Dantzig, Le Nombre [bib. no. 
2050-a], p. 49, deficient number (Akhbar, no. 9)—ahad and wāhid—becoming one to know 


the one (Sulami, Tafsir). 
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ciple, at an individual number (the number eight, a hundred), the analog- 
ical and transcendental One, of which God is the model.$ Similarly, in 
his definition of the nugta point "any place where one's glance falls (on a 
straight line) is a point between two points, "7 which reminds us of De- 
dekind.s 

Hallaj’s biography indicates specific contacts in philosophical circles, 
notably with the physician Rāzī, which explains the fact of his having 
written three treatises on political theory (siyasa) (A [Akhbar], 11, 15, 
38), and as many on the universals (and transcendentals: A 3, 27, 45-46). 
He may have known Sarakhsi (d. 286) and Matta Qunni'i.? 

Were these contacts continued by his disciples? There are some verbal 
coincidences between the madina of Farābī!? and Hallājism, and it was 
not accidental that Abū Hayyān Tawhidi (d. 414/1023 in Shiraz) took up 
in a philosophical form the Hallājian idea of the "replacement of the legal 
pilgrimage" by a ta rif ‘aqli. 

The Hallājian religious experience had a philosophical value of its own 
which, in spite of its archaic expression, could not fail in the end to be 
brought to light: for its piercing affirmation of the immateriality of the 
soul, outside of time and space, the notion of its transcendental substan- 
tial unity distinct from numerical unity, the mode of transnatural and di- 
rect intervention of divine action sanctifying the human creature through 
a love that transfigures, not only the soul, but also the body through suf- 
fering itself. 

Contact was resumed!! between the master of mysticism in Nishapur, 
Abū Sa'īd ibn Abr'l-Khayr (d. 440/1049), who venerated Hallaj, and the 
great philosopher Ibn Sinà; their correspondence, at least in the case of 
the letters authenticated by 'AQ Hamadhānī, is genuine. The following 
is a letter from Ibn Sinà concerning the proof (dalil) needed to recognize 


the true religion:!? 
You are entering the reality of ungodliness, and forsake the appearance of Is- 
lam; you must cast your mind’s glance beyond three (created) objects (of com- 


5 Bagli, Tafsir, 19, Sh. 181; Sulami, Tab., 14; Oushūrī [?] IV, 49; Mu ‘il, Sulami, Tafsir, 


60, 168, 173. 
? Akhbār 4; thus for him the point is not merely the atom of kalam (Tah., 1414). 
8 Proving the arithmetical continuum: a single point divides all points of a straight line 


into two categories (Dantzig, Le Nombre, p. 174). 


? [n the Ģunnā'ī milieu of 280 (came to the Tustariyin). : 
10 P, 18: al-mahabba dhat dhātihi (cf. Hallāj: cf. Essai); sudūt al-matwjūdāt ‘anhu (cf. Hallāj 


tells us, al mawjtīdāt), an expression criticized by Ibn ‘Arabi, P. ms. 6640, f. 107b. 
11 [n Isfahan, in the Avicennian milieu: Umar-b-Sahlān, who exercised an influence over 


Suhrawardī Halabi; in Hamadhan, Majd, master of Fakhr Rāzī and Suhrawardi. 
12 Recueil, pp. 189-190. On majāzī Islam. 13 Cf. “Attar. 
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mon belief: paradise, hell, and a 'raf) thereby to cease being both Muslim and un- 
godly (= to cease saying both parts, the negation and the affirmation, of the 
shahāda) and to forego calling yourself “Muslim” or “ungodly” (= to enter into 
the pure and unique being, without specification). 


One commentator, Sa'd al-Dīn Kāzarūnī (d. 758), who was affiliated 
with the Hallājīya tariqa,!* observed that this letter was Hallājian in inspi- 
ration, coming from Hallaj’s letter to Jundab Wasiti!5 concerning the 
uselessness of reciting the shaháda, but that its conclusion, with its per- 
spective of existential monism, differs from it. 

Apart from this, Ibn Sina teaches, in terms of divine love, a doctrine 
that is very different from that of Hallāj: there is a divine hierarchical cir- 
culation (sarayān) of love in all creatures; this “shq is the instinctive 
(gharīzī) impulse of each ipseity toward the Pure Good, which must per- 
fect it and which draws it to Itself by an unceasing tajallī (= radiance). 16 
This, we see, is a question of the ordinary expansion of divine provi- 
dence, not of that transnatural love which divinizes the sanctified soul.!7 
And though one can find in Ibn Sīnā the beginning of four great theses 
behind the Ghazālian Ihya’ concerning **the love due to God above all,” 
one also finds in him the most categorical refusal to accept the idea of a 
state of mystical union. In his Ishdrat, Ibn Sina teaches that this union 
cannot really be consummated, since this supposed transformation of 
two into one (being neither istihala nor tarkib, substances) ends up in a 
dilemma: either the two (lovers) continue to exist (distinct from one 
another), or both disappear; and if only one (of the two) remains, one can 
no longer speak of it as union. 18 

This Avicennian argument is materialistic in its mathematical form, 
for it confuses ontological and structural unity with numerical unity, and 
it excludes the possibility of a tertíum quid between being and nonbeing.!? 
Nevertheless, it seemed conclusive to Ghazālī, who used it again in his 
Maqsad asná and Ma ‘arij al-sālikīn to refute the hulūlī interpretation of the 


14 Cf. Shabistari (ap. Sari ‘AA IV, 103). 

15 Akhbar, no. 41 (and 31), corroborated by the Kafartu verse (Diwan, 106; of Raghib 
5g no. 276-a]). A pupil of Ibn Sina, Raghib Isfahānī, quoted verses of Hallāj, 196, 226, 

16 Ibn Sīnā, "Ishq, p. 87 (Cairo ed.): cf. Dante. 

17 Eckhart: “God casts His beam of contentment into creatures; but the root of all con- 
tentment He has kept entirely within Himself, for He wants us all to Himself and to no one 
else" (Pfeiffer ed., Sermon 43; translated by Mayrisch Saint Hubert, ap. Hermes, 1937, IV, 
11). That is regarded contra ittihād, not contra hulūl. 

18 Recueil, pp. 188-189. Cf. Ibn Dāwūd, Zahra [?] XL (on the subject of Abū Tammam). 

1? — Growth in power (Aristotle, De gen. et corrupt. 1, 10 [S. van den Bergh's commen- 


tary]). 
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Hallajian “I am the Truth”: for a substance such as the soul cannot play 
the role of accident vis-a-vis another substance.?? We shall see it repeated 
by Fakhr al-Din Ràzi and by Ibn ‘Arabi in his Tajalliyat, apropos of 
Junayd, and in his Isra’. Only Ibn Sab ‘in was to attempt to give a positive 
philosophical solution to the problem. 

Ibn Rushd (Averroes) (d. 595/1198). A Mālikite qadi of gādīs, as well as a 
distinguished Aristotelian, Ibn Rushd was known to be hostile to mysti- 
cism. We have seen that one of the reasons for his spite against Ghazali 
was the fact “that he had wished to pardon Hallaj.” However, in his 
Tahafut al-tahāfut, in Chapter XIII,?* we come upon the following inter- 
esting passage dealing with divine knowledge as the cause of creatures: 
“creatures thus have two existences (wujūdāni),” one higher (= in the 
knowledge of God), the other lower (in this world), and the higher is the 
cause of the lower; this is why the ancient (philosophers) said ‘the Creator 
is the whole of creation, He is its benefactor and its agent’; and this is the 
meaning of the saying of the Süfi masters (= Hallaj, followed by Ghaz- 
ālī):22 Jā huwa illà Huwa, ‘there is no he but Him.” " And he adds that 
this formula is proper for those whose knowledge is sound, that it does 
not appear in the teaching of canon law, and must be revealed only to 
those who are worthy of it. 


c. Suhrawardī Magtūl and Hermeticism 


With Suhrawardī Magtūl (b. 550, d. in Aleppo in 586), a master of Per- 
sian prose, Muslim philosophy clearly defines the appropriately philo- 
sophical, metaphysical, and ontological meaning of the Hallajian case of 
conscience. As studied, that is, not on a basis of hearsay, but from direct 
quotations taken from the Tawāsīn (expressly named) and from Akhbar. 
Suhrawardi had first studied Shāfi'ite law;?? afterwards, Majd Jili, 
master of Fakhr Rāzī, in Meragha, and especially Zahir Fārisī, in Isfahan 
(a pupil of the Avicennian Umar-b-Sahlān Sāwijī, author of the Basā ir) 
introduced him to Hellenistic philosophy. Finally, for the last ten years 
of his brief life, Suhrawardi traveled about as a kind of wandering Sufi 
through the Saljūg principalities of Anatolia, visiting the court of Qilij 
Arslan and his sons, of the amir of Kharput Qahr Arslan, and of the amīr 
of Mansür Bargiyānī. After visiting Damascus, he settled in Aleppo in 
close association with the son of Saladin, Malik Zāhir, who, on his 


20 Ma'ārij, f. 160a. 

21 Recueil, p. 191. 

22 Mishkāt, used previously by Ibn Sīnā. 

23 [The name of this first master has not been indicated.] 
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father's orders, was obliged to execute him for blasphemy (zandaga: his 


refusal to say the second part of the shaháda about the mission of 
Muhammad;?4 this was an outgrowth of his philosophical theory of the 

superiority of angels to men, and of the Rui Qudis, the Holy Spirit, iden- 
tified with the Avicennian Tenth Intellect [= Kadhkhudah?5 "the giver of 
forms that are imprinted on our sublunary intellects" = Jibril] inspiring 
one directly without passing through Muhammad, particularly in order 
to vivify miraculously such physical effigies ['unsuri] as Jesus, Bistāmī, 

and Hallāj, as his disciple Shahrazüri points out). 

His worn habit ofa mendicant and his theory of the Holy Spirit indeed 
show that Suhruwardi was acquainted with Hallāj, not through the Sūfī 
masters, but through the milieu of the "zanadiqa Hallājīya,” which 
Khatib and ‘Attar tell us about, in which Hallāj was venerated as having 
been superhumanly transfigured in his personality. 

More the impassioned metaphysician than a pure mystic, Suhrawardi 
intended to integrate a full explanation of Hallajian mysticism into the 
heart of his philosophical ishrāgī syncretism, which he constructed with 
Avicennian Hellenistic elements transposable into Sabaean Hermetic 
terms and Mazdaean terms (the Amshaspand). Suhrawardi personally re- 
vered Hallaj (whom he referred to as “my brother"), and it was in him 
that the Hallajian example, going beyond the limits of the Muslim set- 
ting, assumed for the first time an interreligional meaning that no Ismā īlī 
thinker (not even the Ikhwan al-safa’) had assigned explicitly to him. 

Hallāj helped Suhrawardi prove two of his basic metaphysical ideas: 
that of the radical immateriality of the human soul (nonbodily resurrec- 
tion), and that of transcendental unity (not the sterile atom that arithmet- 
ical analysis ends in, but the pure act that *'assumpts'”2% and deifies). 


Here are two prose texts: 
A. T. Makki used to say regarding his master AH-b-Salim, ‘For him space has 
rolled in its folds, and regarding the Prophet 'as soon as a doubt beset him, space 
emptied of matter for him’ "5 and Hallāj also said regarding the Prophet, in 
Tawasin, “he blinked his eye outside the ‘where,’ " even though it is impossible 
for a physical body to do that; the limit for extended bodies is to be abstracted 
from extension and to “blink outside the ‘where’ ”; similarly the following verse 
by Hallāj: “my essence is already defined as long as there is no more place"; and 
the words of a Süfi: “I sought my essence in both worlds without finding it 


24 Kalimat al-tasawwuf, ms. IO, Chapter III, f. 27a. —I'tigdd al-hukama’, P. Arabic ms. 


1247, f. 144b. 
25 That engender forms in our intelligences so that they may give them birth in the world 
(cf. Hallāj himself, and Maryam, the birth of Jesus). —'Aql Fa‘ ‘al of our intellects, 
26 [“Assumpts” coined by Massignon from the Assumption of Mary.] 
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there”; and the words of Hallāj: “all that matters to the ecstatic is to find the One 
singled in oneself”; and his definition of a Sufi: unified as to essence, without any 


debt?? or credit. Given the fact that every physical body is composed, its limit is 
to be unified, unity being indivisible; there are many statements by Abü Yazid 


(Bistāmī) in this vein.?* 

The rational soul (nafs natiqa)?? is not of this world (Glam ‘unsuri, athari), for an 
intelligent monad is not of the world of bodies, which are composed; if it were 
[of this world], we would not know how it could perceive the unity of the First 
Truth, may His Majesty be exalted; for the One is perceivable only to one who is 
unified (wahdani);3° as Hallāj said on the cross: "nothing which is of the world of 


bodies is one." 
This spiritual unification can be realized totally only by shattering the 


body, and thus by voluntary death. This, as Suhrawardi expresses in his 
Kalimāt dhawqiya,?! is the meaning of the Hallājian “Ana’l-Haqq”: “the 
one who has looked at the sun and then looks at himself, finds he is filled 
with nothing else but rays of the sun and exclaims ‘I am the sun.’ Simi- 
larly Abū Yazid, Hallāj, and others initiated into solitude (tajrīd), those 
moons in the sky of Tawhid, when the earth of their hearts was illumi- 
nated by the light of their Lord, revealed the divine secret, which became 
evident to all. Then God made them speak; He who makes everything 
speak, expresses Himself by the tongue of His saints, as follows: "You 
must break the carnal talisman (= your body), for the treasures of (di- 
vine) Holiness are enclosed in it, and he who breaks it takes possession of 


the (desired) Goal.’ ” 

Suhrawardi interprets the famous verses "murder me now, my faithful 
friends . . .”32 and “remove, for mercy's sake, this ‘it is I’ of mine from 
between the two of us" in the same spirit, declaring that by asking God 
to free him from this last physical bond, Hallāj exempted all that is not 
God from shedding his blood"? (Jili criticized this). 

The idea of the voluntary breaking of the fleshly talisman is found with 
an obvious allusion to Hallāj, in the very famous qasida “Qul li'ikhwani 
„.. ” that Masaffar Sibti wrote on five verses by Suhrawardī Maqtül.?* 


?7 Assumed neither by Him nor upon Him. z er 
28 Kalimat al-tasawwuf, IO ms., Chapter III, f. 26a = Lughate mūrān, 15 (beginning) and 


Saf [... ], 43 (end). 
29 I'tigād al-hukamā”, P. Arabic ms. 1247, f. 144b. 
30 Qushayri, 150, Hallaj repeated these words to Ibn al-Jallà (Hilya X, 314). 


31 Corbin ms. ; . 
32 Lughate mūrān, ap. Spies, tr. 19 (Recueil, p. 144). Bats, in their aversion to chameleons, 
expose them to the burning sun, the form of death they desire. 
p 8 


33 Recueil, p. 148. 
34 Musaffar Sibtī, cf. Diwan, JA [?], p. 131. 
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No less famous is the qasida “Abada tahinnū” ilaykum al-arwah" that 
must be restored to Suhrawardi Maqtül and that also alludes to the death 
of Hallāj:35 


Souls are always going with a sigh to You, 

Reaching out to You are their myrtle and their wine; 

These ripened hearts to love You desire You 

And take pleasure only in the perfection of Your beauty. . , . 
Woe to lovers; they try to keep the secret of love, but their passion reveals it. 
Now, if they give away their secret, their blood becomes lawful [to shed]. 
Thus is the blood of those who give it away given up.... 


Suhrawardi Maqtül seems to have exposed himself willfully to death. 


d. Ibn Sab īn3% 


A bitter, haughty, and tortured intelligence, an Aristotelian freed from a 
servile imitation of the master of whom Ibn Rushd had only wanted to 
be the docile commentator, Ibn Sab'in?? (d. 669/1270) was also a mystic. 
He tried, in the vein of Ghazālī, to find a criterion for classifying systems 
of thought? according to their degree of efficacy in bringing about the 
soul's ascension to God. He devised a more precise vocabulary, differ- 
entiating 'agl, nafs, and rth. Keeping the classical terms nafs kulliya, ‘aql 
kullī, and 'agl fa‘ ‘al, he puts everything above a kind of divine unique and 
supreme emanation, reminding one of the Riīh of Suhrawardi Halabi. He 
calls it different names: Kalima, qasd al-Hagg, anniya mutlaga, himma mut- 
laga, ihātā. Through it, through this formative power, God individual- 
izes, personalizes, and sanctifies beings; it is the Form (stira) of the whole 
of created matter. 

Setting forth philosophical hypotheses for modalities of the beatitude 
of souls,39 Ibn Sab‘in rejects the idea that it could raise them to direct 
union with the First Cause; indeed, it is no longer sufficient for them to 
have union? with the universal Soul, with the universal Intellect ('agl 


?5 The early recension has 23 verses (Yāgūt, Udaba’ VII, 270; Ibn Khallikàn, Nahj [?] III, 
73; Ibn Abi Usaybi'a [?] II, 170; Shahrazūrī, pp. 103-105 of Spies [bib. no. 1801-a], has 31 
verses. Abel was the first to translate a later recension baving 16 verses (Cahiers du Sud, 
October 1938); cf. Diwan (not identified by me). 

36 [We have let these texts on Ibn Sab'in and Shushtari remain here (pp. 417-420), though 
they were written probably at least ten years before pages 313-322.] 

*7 A pupil of Shawdhi. Born in 614. Wrote Budd in 629. In 650 was in Bougie. In 652 in 
Cairo, where he saw Sadr Qünawi. Died 669/1270. 

38 [n five classes (Budd, f. 33a, 114a-b: cf. Taymūr, ms. 149, f. 440). 

3? Recueil, pp. 133 and 189 (in Ibn Sīnā). 

40 (Masā'il, f. 310b, 339b) by “substantialization” (tajawhur). 
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kullī = fasl), or even with the active Intellect, and he shows his preference 
by defining beatitude as union with the absolute Ipseity (anniya mutlaqa), 
the divine Form about which we spoke previously. This leads him to deal 
with the Hallàj case in two long, similar, passages in the Budd*! and in the 
Masā'il, which we summarize as follows: 

Ascension to God is an essential undertaking, since it obtains beatitude 
and eternal joy. But its analytical schematization (bi sana at. al-tarkib) is 
difficult to describe, “narrower than the edge of a sword.” Aristotle had 
already said that the one who claims to have arrived at the First Cause to 
become transubstantiated in it exceeds his powers, since in this case the 
discursive method is no longer involved. It is useless to describe the pro- 
gression of spiritual intelligences in terms of material stages when its in- 
tended goal is fixed as the central point within a closed circle, and when 
the powers of the soul or of the existential nexus no longer allow access 
to it. The one who has this end in view wants to have it shown, but has 
no technical preparation nor any sense of propriety, and cries out in the 
intoxication of believing he has arrived, “I am the Truth, praise be to 
Me, there is no God but Me.” If he did not lose his footing, he would 
admit his inadequacy. For the shattah4? who shouts “I am the Truth” 
emits a cry. Is this a moment of relaxation in annihilation and a sigh of 
agony, or the drunkenness of a sick person becoming delirious, or the 
expression of sudden joy at finding oneself alive? In any case, it is not the 
accomplishment of what the Arrival in God will be, since the shattah re- 
mains conscious and discursive: he has not yet died, he has not yet en- 
tered the Life of the blessed. 

According to Plato, we are incapable of knowing the essence of the 
First Truth, since we are caught between causalized accidents and com- 
posed supposita. A statement like “I am the Truth” overlooks the fact 
that there are preliminary questions to be resolved, such as “does a unity 
exist, uniting the object, whose being is one, with the substance of 
things?" and “does the number add something to the nature of that 
which exists?" The essential preliminaries must be established in order to 
define the quiddity of man in general and his highest good; next, in syn- 
thesis, to determine the conditions of a real ascension to this Good which 
is his goal; next, after the event, through analysis, to arrive at the point of 
preserving this Good in oneself by verifying the difference that exists be- 
tween the contingent beings to whom one returns and the Being to 
Whom one has been raised; and finally, to resign from oneself (tafwid), to 


41 Recueil, pp. 123-128 (Budd, f. 69b; Masa", 316-317). 
42 The one who utters theopathic locutions. 
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abandon oneself in total poverty to this holy and beautiful Essence (Dhat 
mugaddasa jamila) which alone, then, exists. This is why Ghazālī said (in 
his Mishkāt) “there is no god except God,” which is the profession of 
faith of the common people, and “There is no he but Him," which is the 
profession of faith of the intimates. And that is what is meant by the say- 
ing by Hallāj, may He be blest by God: “I am the Truth," meaning 
"there is no ipseity but the Unique One." When such conformity (ittisāf) 

(to God) is attained, and when it is expressed in such a way, the meaning 

of it appears ambiguous to the masses, and the one who uttered it is put 

to death, even though he is motivated in that only by the pure solitude of 
his naked faith.43 

In his Kitab al-iháta,*^ Ibn Sab'in observes that there is in man a sort of 
inclination to rejoin this enveloping divine Form, to transubstantiate 
oneself in it, due to one's “I”; and that this inclination in man conveys, 
on God's part, a sort of intelligible magnetic force that ends by “breaking 
the (corporal) talisman" in which the soul is a prisoner here below. God 
intervenes in the depth of the soul through this actuant Form by means of 
an intelligible auditory image, of a personal call “Thi!” “come!” calling to 
a Tawhid more powerful than all the formulas of mystics,45 beyond our 
threefold idea of the Perfect (the one who removes all illusions, brings 
about the true, and answers all of our prayers), “like a lover to whom 
one who has understood must surrender": "hi!" “like the voice that 
awakens one who sleeps,46 not like a sentence whose meaning one must 
search for in order to draw profit from it." 

Repeating the Hallājian critique in a reduced form, Ibn Sab'in taught, 
instead of the Muhammadian shahāda, this “Laysa illa Allāh,” "Nothing 
but God”;47 or, more esoterically, “Laysa illa'l-Aysa,"^98 “Nothing ex- 
cept His Fiat.” This was also the dhikr of his disciples who formed a con- 
gregation. 

Balyàni, who was a disciple through Shushtari of Ibn Sab‘in, gave to 
the tarīga hallājīpa that was established another form of dhikr, “Laha, 


Lāhi, Lahu.” 


43 Fawq al-tamm, mufid al-khayrāt (Masā il, f. 353). 

^* Taymür ms., f. 449-451; the end recalls that of the Tawasin. 

+5 Ibid., £. 450: particularly that of Harawi (mā wahadda) —His suicide. 

46 Ibid., f. 454. Shushtari repeated it in verse (Maggārī, Nafh I, 417). Cf. Hallaj: Akhbar, 
p. 39; cf. Recueil, p. 229, 

47 [bn Taymiya, Majm rasa il. 

48 Thata, f. 474. Originally an Ismi ‘ili expression: the Nātig (= Adam) was makhlūg min 
aysa: the Sābig was mubda‘ min laysa. 
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e. Shushtarīt? 


The leading disciple of Ibn Sabīn,* Abū'l-Hasan Shushtari,5! was a 
great poet. Born in Andalusia, he died in Tina near Damietta*? in 668/ 
1269 leaving, in addition to his prose writings and poems written in clas- 
sical Arabic, some exquisite short poems written in a very elaborate*? 
(azjāl) Hispanic dialect whose spontaneous. tone and melodies have been 
kept alive in the Maghrib and in Syria. Hallàj appears in a zajal and in 
three gasīdas by Shushtarī.* Furthermore, Shushtari redacted the follow- 
ing important takhmis on Hallāj, embellishing a canvas of Ibn ‘Arabi with 


the ideas of Ibn Sab ‘in:55 


I. Ihave established my reality, and the 
majesty of my glory that is sacred 
and elusive to the eye, 
And my tongue, speaking about me, said: 
I am the Qur'àn and the Seven Mathani 
And the Spirit of the spirit, not the one who 
blows in the seasons. 
VI. ... Let him who has divined the allusion 
keep the secret. Or else he will perish 
soon by the blade. 
VII. For whosoever stirs the embers of 
Truth, damns himself and sees the gate closed before him. 
While the temple of his body is demolished by the pickaxe of the Law. 


Thus did it befall Hallāj (the Carder) of Love, when the sun of reality 


Shone very close to him. 

VIII. And when approaching him, the sun stood still. 
Already transfigured by the Supreme Name, 
He claimed to be one with God, without thinking 
of moving apart from Him (out of respect), 
And exclaimed: “It is I who am the Truth, 
Whose essence escapes the vicissitudes of time.” 


49 [Cf. n. 36, p. 416]. 
50 Other Sab‘iniya: Safi D. M-b-A Rahim Hiade, shaykh of shaykhs in Damascus (d. 


715). 
51 Shushtari was born around 605. A Madyani at the time of his conversion, afterwards a 
Sab ‘ini (652). Goes to the East, sees Ibn Isrā'īl. Disciples: Yg-b-Mubashshir (Bab Zuwa’ili), 


Sa‘id ibn Luyün, Zarrüq, Dargāwa. Died 668/1269. i 
52 His body was embalmed in Damietta, and not transported to Cairo, where “the tomb 


of Shushtari” in Musky is that of Hasan Tustarī. : 
1 to make the divine 


53 [He attempts in this, for the adepts, who were common people, 
admonition vibrate like a shock caused by brief blows. [Cf.] Recueil, pp. 134-137, 147-148 


(Ibn 'Abbād); R. Lull, Blanquema, English tr. by [E. Allison] Pears [London, 1926], pp. 
375, 410. 
ida on the Christian monastery: cf. infra. 


54 E f. 65b; L 58a; F f. 95a; M no. 13. The qasi 
55 Cf. Diwan, pp. 135-137. The “demolished temple" is the “kasr al-tilsam."" 
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In the risāla qudsiya, Shushtari quotes Ibn Sab‘in as follows: he who 
says "TI" mocks himself by this comparison; he who says “He” lies. Only 
he who keeps silent is saved. If such is the judgment of the Ruler of the R 
[. . .] against the one who says "T" in the manner of Husayn Ibn Mansūr, 
what must one's opinion be of another? 

We have a qasida rhymed in nūn$ by Shushtarī on the mystic way 
(sulūk), in which he gives a systematic presentation of the chain of au. 
thorities (isnād) of the tarīga Sab īnīya (verses 41-67), which goes as fol. 
lows: the Hermeses, Socrates, Plato, Aristotle, Dhü'l-Qarnayn, Hallāj; 
then, among others, not without chronological inversions that we have 
corrected, Ibn Masarra, Ibn Sina, Niffari,57 ‘Adi Umawi, Qadib al-Bàn 
Mawsilī, Ibn Qasyi, and Abū 'Abdallāh Shawdhi Hallawī, gādī of 
Seville5? and master of Ibn Dahhàq, who taught Ibn Sabin. 

The isnāds given by Ibn Sab'īn himself are less explicit; and because of 
the isnad published by Shushtari, in which Hallaj appears, two oppo- 


nents, Qutb al-Din ibn al-Qastallani (d. 686/1287)59 and Ibn Taymiya, 
attacked Ibn Sab‘in.6° 


J. 'Ala"l-Dawla Simnānīs! 


Born in 659, of a wealthy aristocratic family of Simnan, kinsman of 
Sharaf D M-b-A Simnānī, sāhib dīwān in Baghdad from 687 to 688, 
Ahmad-b-M Beyābangī (from the name of an oasis in the Lut desert), 
surnamed Abü'l-Makàrim Rukn al-Din, was attracted at age thirteen to 
the court of the pagan ruler Arghün. Favored in 688, he left his service, 
came to Baghdad to go under the guidance of the Kubrawi mystic Nür 
D. "AR Kasirqi Isfarā'inī (639, d. 719)62 with whom he lived in Baghdad 
for thirty-two years. Together they composed a very beautiful symboli- 
cal commentary on the Qur'àn, Ta’wilat najmīya,63 which Ismail Haqqi 


°6 Recueil, pp. 139-140; commentary by A. Zarrüq. . 

*7 Arberry published his mawāgif; this important text seems to me to date from earlier 
than the sixth century of the Hijra. 

58 Founder of the tarīga Shawdhiya to which M ibn Ahlā (d. 465) of Lorca also belonged. 
(Marrākushī, Dhayl al-sila, P. ms. f. 215b, f. 174b, pointed out by G. S. Colin.) 

59 [bn Taghribirdi, Manhal Safi, V, 94 (commentary by M. Jawād). M . 

60 An Andalusian, A-b-H-b-‘Ali ibn Qunfudh (Qusamptini) (d. 810) transmitted this dual 
tariqa along with others (Zabidi, 'Igd, s.v. Sab'iniya, Shushtariya, Shu'aybiya, Abigharriya, 
Ghamāthīya) (Kattāva [?] II, 323). 


61 Jāmī, 504, 564; Tarā'ig II, 292; Durar kāmina I, 261; Zabīdī, s.v. Ruknīya. Ivanow (ap. 
JASB XIX (1923), 299-303). 


5? Kasīrgī, born in 639. A Jūrfānī (d. 669). ‘Ali Ghaznawi (b. 642), known as Lālā Majd 
Baghdādī (d. 616). Najm Kubrā. 


63 Cairo ms. I, 134 (5 vols.). 
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made the basis of his Rüh al-bayān. Simnānī went on hajj in 689. He gave 
his income (90,000 dīnārs) to charity. From 720 to 736, he returned to 
Simnan, where his waqf of 500,000 dinars supported the Sakkakiya khān- 
gah of “Sifiyabad,” the name he gave to his town of birth, where he was 
buried. He intervened several times at the Mongol court to save the great 
who had fallen from favor, including among others Amir Choban, a 
benefactor of the holy places. He died on Friday, 22 Rajab [A.u.] 736. 

For disciples he had Amir Iqbal Sistáni, $^ who built a ribāt there and 
who published his chihl majālis; Mahmüd Mazdagānī, who taught 'Ali 
Hamadhānī; Sharaf-b-‘AA Ghawri, who taught ‘Ali Hamadhānī and 
Yahya Sijistani;® and two rather well-known poets, Khwājū Kirmānī 
(679, d. 742) and Salman Sawaji (700, d. 778). 

His work in mysticism was important in two ways: in metaphysics, he 
fought openly against the existential monism of Ibn ‘Arabi, both in his 
letters to Jamal ‘A Razzāg Kashi and in his 'Urwa li ahl al-khalwa, in 
which he defends the “testimonial monism" of the Shuhūdīya against the 
Wujiidiya,® delineating the position that the Wafā'īya (‘A. Karim Jili) 
and especially the Nagishbandīya of India (Sirhindī) were to defend 
against the anomian infiltrations of the teaching of Ibn ‘Arabi. In devo- 
tion, he developed the forty-day retreats$? to be made under a good 
spiritual director: they accomplish what the single soul can attain only 
through the Seven Sleepers' 309 symbolic years of ecstatic sleep, a model 
of the consummation of love, which he says in the ta'wīlāt (concerning 
Qur'àn 18:25);68 he modified the mode of dhikr instituted by his master 
Kasirqi,® and also the corresponding bodily posture, a reform which we 
have discussed apropos of the Hallājian dhikr, and which plays a role even 
today in the recollections. He attempted to continue Tirmidhī's idea 
about the superiority of walāya (sanctity) in a manner different from that 
of Ibn 'Arabi.79 

He worshipped the memory of Hallāj. Upon his arrival in Baghdad, 
he went at night to pray at his tomb,?! and saw a column of light rise up 
from it, Hallāj being in ‘Illiyin (the highest level of Paradise); he asked 
God "how does it happen that the soul of Fir'awn was cast into the 
depths of Hell for having said ‘I am your Lord Most High,' while Hu- 


$3 Bodl. ms. 1446; Calc. ms. 

$5 Simt, 156. 

66 Jami, 564; a critique (aimed against Ibn "Arabi) of the Hallajian aná man ahwa. 
67 He made 140 such retreats during his last sixteen years. 

68 Bankipore ms. XIII, no. 905; Berlin 2856. 

69 Qushashi, Simt, 157; Salsabīl, 110. 

79 Jāmi, 568. 71 Recueil, pp. 144-145. 
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sayn Mansür Hallāj has been carried to the peak of Paradise for saying 'I 
am the Truth’? Why?" (ma'l-hikma fī dhalikā?) A voice (nidā') answered 
him: “Fir'awn did not stop thinking about himself and forgetting Me, 
while Hallàj did not stop thinking of Me and forgetting himself."72 

His master, Nür Kasirgī, had justified Hallāj's “Ana 'l-Haqq" on a basis 
of Qur'àn 28:48 as follows: the Prophet, having reached the stage of 
cohabitation (‘indiya), received from God the divine name of al-Haqq, an 
allusion to his self-annihilation in the permanence of the divine ipseity, 
enabling him to say “I am the Truth.” When such a statement is uttered 
by one of those who have followed him (= Hallāj), it obviously testifies 
to the perfect clearness of the mirror of his heart for receiving the reflec- 
tion of the rays of the prophetic Sanctity (waldyat al-nubuwwa)7 by plac- 
ing itself before the other mirror, the heart of the Prophet. The spring of 
this reality is the heart ofthe Prophet, and the place where this water rises 
is the tongue of the one who speaks in imitation of him: “you have a 
beautiful subject for imitation (uswa) in the Prophet (Qur'an 33:21)." 
Concluding these ta 'wīlāt, Simnàni repeats this idea in his own way ap- 
ropos of Qur'an 112: the penultimate (anānīya) colored covering of the 
soul, when the soul is allowed to become a mirror, says "glory be to 
God, the Unique"; but if a trace (bagīya)7* still remains of the outer 
covering (the grey of the mould), the voice says ''Subhānī, Anā'l-Hagg,” 
then as soon as it leaves this ecstasy "murder me now, my faithful 
friends.”75 “This is a very dangerous stage, one in which the salik must 
be guided closely by his shaykh, and must imitate his Prophet, so that 
[his shaykh may] save him from the precipice that is located in the dark 
sphere (khafiya) of the soul, by leading him to the radiance of the green 
covering (haggīya), illuminating the preceding covering (anānīya). This is 
the danger into which Christians have fallen." 

This last passage is very unusual; and it should be noted that it appears, 
abridged, in the kawahir khamsa shattáriya apropos of the formula of the 


Hallājian dhikr, which would suggest that Simnàni knew it and that it 
already existed. 


72 “Ali Qari’ (d. 1014) repeated this idea in his radd against Ibn ‘Arabi. 

73 According to him, sanctity is the essence of prophesy. Cf. Haggī VI, 411. 

?* This bagiya about which Suhrawardi Magtūl had spoken, which, in reality, is the inni 
(in Latin ecce) whose ultimate modality "Abd al-Karīm Jili specified (Manāzir Ilāhīya, ap. 
Recueil, p. 149). 

75 Famous verses by Hallāj that Shams D M-b-A Kīshī (d. 694, buried in the Bākitīya 
cemetery in Shiraz [Shadd, 56], a disciple in Baghdad of Jibril Kurdi) had specifically just 
included in a monograph; considered in this instance as the desire for expiatory martyrdom, 
which is actually the spirit behind Hallaj’s last prayer. 
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Among his forty majālis, the nineteenth is devoted to anecdotes about 
Hallāj. Apart from the personal account of his visit to his tomb, Simnānī 
tells them without any concern for accuracy as to dates or even names 
(Muhāsibī becomes a contemporary of Hallāj, Turunghand is called Abū 
Nasr Sarrāj) in portraying Hallāj as a kind of madman of God, a 
gyrovague, towards whom God is not unbending with respect to any of 
his inconsistencies, when he leaves his masters one after another without 
warning them, when he asks God before the execution to forgive his 
executioners (here the text of the du'ā” given in the Akhbar is followed by 
verses of Ugtulūnī ya thigātī about his wish to be killed). Questioned by 
his disciples about this repentant confession of guilt, Simnānī tells how, 
after six years of trying on the hajj, he obtained a confession of this kind 
from another madman of God, whom he hospitalized in his monastery 
and who had undertaken an everlasting fast in order to be similar to God. 
To Simnānī, Hallāj apparently had intended to assume an outward pos- 
ture of guilt, out of respect for the Law, and to suffer its judgments, al- 
though he was a saint. 

One point has still to be resolved: Simnānī's attitude toward the Hallaj- 
ian dhikr, which we have described elsewhere. Since Simnàni was the 
first Süfi whose dhikr formula (of the Rukniya) can be verified histori- 
cally,76 we are going to describe it. It derives from the ancient formula 
known as the Hammá'iliya7? which is performed as follows: seated with 
arms crossed (tarabbu'), eyes blinking, both palms on the knees, breath- 
ing from below the left breast (emptying the heart of everything other 
than God) while saying lā, declaring ilāha over the right shoulder (deny- 
ing all idolatry), affirming illa over the right shoulder, and uttering Allah 
forcefully upon returning to an empty heart. Jurjani’® had specified that 
for là one must lean one's head down toward the navel, for ilaha raise it 
again, for illa incline it briefly toward the navel (cf. Tāj Murshidī), and 
turn it to the left for Allah. Kasirgī (d. 719), for his part, had added that 
the right foot must be resting on the left leg, hands under the knees, and 
illà combined with Allàh.7? Simnānī, after having copied him, modified 
this jalsa. Without changing the position of the legs, he specified that the 
right hand must be placed on the left hand, which holds the right leg; 
breath must be emitted for the là from the navel (to drive the demon 

76 The Kubrawi dhikr (Salsabil, 102) is, in fact, by "Ali Hamadhānī (ibid., 108). Qushashi, 
Simt, 156, 157; Salsabil, 105, 110 (Ruknīya). 

77 “Girdles” (for the shadd?). Qushàshi, Simt, 147, 149, has it going back via Nür 
Natanzi, Barghash, and Suhrawardi to Ahmad Ghazālī. 


78 Simt, 155. 
79 Salsabīl, 106, 112; Simt, 155, 157. 
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away from the sexual organs), for ilaha from the nose cartilage (by 
"vomiting," lāfiz, against the demon of dreams), for illā from lower on 
the left side, and for Allah from the heart: while keeping the backbone 
and the neck constantly straight. Tāwūsī remarks that this laborious and 
painful ('usra mu'lima) method is valuable for the inner purification and 
illumination of the heart. 0 


4. Hallājian Elements in the Mongol Court: the Role of 
Shams Kishi in the Service of Nasir Tiisi; | 
the Two Leading Vizirs, Shams Juwayni and Rashid al-Din 


Among the advisors to the Mongol conquerors in the court of the pagan 
Abaga, alongside Shī'ite, Jewish, and Christian minorities, eager for re- 
prisals against their former Sunnite masters, one encounters in a rather 
unexpected way a spirit of pacificatory gentleness toward a devastated 
Baghdad, combined with a special fondness for Hallāj: in the immediate 
entourage of two vizirs, Shams Juwayni (d. 683) and Rashid Hamadhini 
(d. 718). 


Appointed mudarris at the Nizamiya of Baghdad in 666, Shams M-b-M 
(= A-b-'A Latif Qurushi) Hakim Kishi (d. 694, Shiraz)?! was an expert 
in all branches of knowledge and a persuasive moralist (he was the master 
of Sa'dī), as his pupil Rashid al-Din informs us. He was filled with admi- 
ration for the "prayer (du'ā') that Hallāj uttered at the moment of execu- 
tion," a prayer that Najm Rāzī had already brought to light forty years 
earlier;?? and “he wrote a risāla of great beauty in Persian about it (der 
ghāyet khübi)," according to Ibn Hindiishah,® also his disciple, in which 
he referred to the "Ugtulūnī” couplet of Hallāj. This risāla is lost, but it 
was following its appearance that four contemporary writers, the histo- 
rian Nikpay, Rashid al-Din, and two mystics, Sa'd Farghàni?4 and ‘Al?’ 
«| Simnānī, focused their attention both on the prayer and on the couplet to 
emphasize the heroism ofa martyr who interceded with God on behalf of 
his executioners. 


Now, Kishi was appointed to the Nizāmīya by the governor of Iraq, 


+0 Ap. Shah Mir, Musalsalāt [bib. no. 2163-3] XLI; concerning Simt, 156. Other works of 
Simnānī [ms.] Shahid ‘Ali Pasha 1119 (Istilāhāt al-sūfīya). 

*! Ibn Hindūshāh, Tajārib [bib. no. 2100] (Eghbal preface), 6; Rashid, P. ms. 2324, ff. 
20a, 120a, 2602; Fuwatī [?], 358, 489; ‘Azzawi [see bib. no. 999-01], Ihtil. I, 263.—Kish = 
Ile Qays (west of Ormuz). 

82 Mirsād, ap. Recueil, p. 121. 

** Twenty-five words omitted ap. Ibn Hindūshāh, 200; restored ap. Nikpay, Ta'rikh, 
Paris ms., afp. 61, f. 424b. 

84 Muntahā (bib. no. 508-a], II, 30 (cf. I, 356). 
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‘Ata’ Malik Juwayni (657, d. 683), the spouse of the second marriage of 
the Ayyubid princess Shāhilatī (d. 679), widow of the 'Abbāsid princely 
heir, Ahmad-b-Musta‘sim, and mother of Rabi‘a-bt-Ahmad,85 who 
married his nephew Hàrün-b-Shams Juwayni (d. 685). Kishi was a friend 
of the brother of Hārūn, Baha’ Juwayni, whom he was going to join in 
Isfahan, and corresponded with their father, the vizir Shams Juwayni 
(657, d. 683), whose son-in-law, Sadr Juwayni (married in 671, d. 722), 
converted Ghāzān. 

He may have been involved in the restoration of Hallaj’s tomb, said to 
have been standing®® near that of Ma'rüf Karkhi. For it could not have 
been spared by the flood of 653,87 which ruined the madfan of Ma'rüf that 
the Juwaynis ordered rebuilt in 678 by the inspector of wagfs, Asil 
Ahmad T'üsi,8? son of one of their close friends, the famous philosopher 
and astronomer Nasir Tüsi, whose Shi'ite polities counseled Hülagu in 
his destruction of the 'Abbasids' Sunnite caliphate. Nasir had been en- 
trusted by the Mongols with the supervision of all the confessional wagfs 
of their empire, a position that stripped the grand gādīs of their duties 
with regard to Islam. It was in this capacity that he came to inspect those 
of Baghdad in 662 and in 67289 (he died there on 8 Hijja 673, and was 
buried in Kaziman). He had developed on Avicennian principles a theory 
of the mystical way (sulūk) in which he had taken Hallāj as the ideal. And 
he dedicated to Vizir Shams Juwayni a treatise in Persian, Awsaf al-ashraf, 
in which he ended the thirty-fifth and next to last stage with three 
explicit quotations from Hallaj: the "Baynī wa baynaka" verse, the “And 
man ahwā” couplet, and the “And’l-Haqq” statement. Could it have been 
Nasir who influenced Kishi, his friend, to redact his Hallājian risāla? 

The case of Rashid al-Din Hamadhānī, the (Persian) vizir of the Mon- 
gols for twenty years (698-718), is even more significant. This great 
statesman and encyclopaedic thinker who led his sovereign, by the very 
enormity of the Mongol empire, to expand his horizons from China and 
Buddhist Tibet to Poland and Rome, envisaged in the life and especially 
in the death of Hallàj a religious dimension transcending the divisions be- 
tween confessions, classes, races, and idioms. With him, perhaps more 
clearly than with Nasir Tüsi, the Hallāj case begins to be presented al- 


85 These women played a role (dismissal of the prior of the Marsubānīya ribāt) in the 
restoration of the Baghdad wagf in 672 (Fuwati, 410, 449; 'Azzawi I, 269). 

86 Ibn Tigtagā, Fakhrī (bib. no. 501-a]. 

87 Fuwatī, 408; ‘Azzawi I, 296. Cf. the restoration of 479 (Ibn al-Athir [bib. no. 420-a], 
X, 55; Ibn Jawzi, P. ms. 1506, f. 187a-b). 

88 Fuwatī, 443. A friend of Rashid (2324, f. 18a). 

89 Fuwatī, 350, 375. 
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ways as a sign of contradiction to transcend, but no longer within a 
closed Islam caught between Shī'ites and Sunnites or between Ash'arite 
theology and Hanbalite piety, rather on a general plane of intercultural 
humanism, of Islam open as a sign of the social mission of the true mys- 
tic, as a crucial example of sainthood.?? 

In his Tawhidat and his Latā'if, which presents the circumstances of his 
private conversations with two Mongol rulers, Ghāzān (694, d. 703), 
who was converted to Islam in 694 by Sadr Juwayni (d. 722),?! son-in- 
law of ‘Ata’ Malik Juwayni, and Oljayitü (703, d. 716), Rashid al-Din, 
who did not succeed in retaining the influence over the latter that he had 
exercised over the former, comments?? on a hadith that he had used with 
Ghāzān: the hadith “al-arwah junūd mujannada . . .” “souls make cohorts; 
they form in groups according to their chosen affinities, and oppose each 
other according to their antipathies." This hadith was for him an argu- 
ment for establishing the doctrine of personal immortality, at the time of 
the body’s resurrection, in his struggle against Mongol shamanism and 
Buddhism, which were unexpected allies of Greek philosophy. Apropos 
of this hadith, he not only repeated in one of his verses a couplet of 
Hallāj: ‘ 


my soul is mixed and joined together with your 
soul and every accident that injures you 
injures me,?? 


and used together with Qur'àn 26:83-89 other verses of Hallaj such as 
‘Anā man ahwa” and *'Ugtulūnī,'94 but he also affirmed that, on a basis of 
Qur'àn 3:169 and 2:154, Hallàj was a martyr, had his name follow the 
tarahhum, as did Kishi, and called him “qutb al-awliya’, al-shaykh al- 
rabbani,” “the pole of the saints, the divinely inspired master."95 

Rashid al-Din used this hadith to exalt intellectual friendship in terms 
in which Hellenistic philosophy held its own with an Islamic mysticism 
that was unalterably purged of monism. He comments that self-sacrifice, 


99 The groups of gadis approving of the vizir include, along with the great vizir (of 
Tabriz?) denounced by Nizam D ‘Abd al-Malik Meraghi ibn Taymiya (Fat. IV), one great ` 
name, Baydawi (d. 716, rather than 691), a Hallājian from Fars like Kishi, Ibn Buzghush 
(Farghānī), and Baqi. 

91 Another family from Juwayn, that of the Syro-Egyptian shaykh al-shuyūkh. For that of 
‘Ata’ Malik, cf. M. Ghazvini, the preface to his Jihān gusha [bib. no. 2072-a], 19 (against 
Khwandamir, Dastūr al-wuzarā” [bib. no. 1161-c], 267-295; and Khwansari, Rawdat [bib. 
no. 2143-a], 606). 

92 Tawdihat, P. ms. 2324, ff. 72b, 132b; Latā'if, f£. 312a (Risala V). 

93 Latā'if, f. 72b, 158b, 139, 145b, 261a. 


94 Ibid., f. 360b (Ris. XI). 95 Ibid., f. 325a (Ris. VI). 
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which is the very oath of love, could not be a suicide removing the exist- 
ence (wujūd) of the lover; “on this point, the great master Hallāj said: 
‘bayni wabaynaka. . . .' "96 This passage sums up and completes that of 
Nasir Tūsī in his Awsāf. 

When he wrote, with a team of collaborators, his great universal his- 
tory in Persian, Jami‘ al-tawarikh, documented first-hand on all of Asia, 
he gives to the notice on Hallāj?7 nearly half of the space set aside for the 
reign of Muqtadir. After reviewing the trial and execution, he observes 
that “Sayyid Ahmad, who came one day to perform his ablutions on the 
bank of the Tigris," drank there, in the water, the ashes of Hallāj, and 
"that God raised him to sainthood because of the blessing attached to this 
water." When Banākatī redacted an abridgement of Jami‘ al-tawarikh for 
Abū Sa'īd, who had Rashid al-Din killed, he cut out the notice on Hal- 
Jàj.98 

To Rashid, a convinced Muslim and philosopher, Islam was the 
fulfillment of Judaism and Christianity. His Risāla fi'l-nasikh shows this 
in terms of its use of honest and direct documentation, especially in the 
case of Judaism. Hamadan, the city of Esther, had an ancient ghetto, and 
Rashid had a close forebear who had remained a Jew. He was reproached 
on account of him, although it was his intent to integrate Jews and Chris- 
tians in Islam. He may have been involved in an analogous syncretist ef- 
fort by one Ibn Kammüna (d. around 684);?? and, similarly, in the work 
of transcribing into Hebrew characters for learned Jews!9? works on 
Arab mysticism, such as the Mungidh of Ghazālī, the Sayhūr, and the 
Diwan of Hallāj. 


V. CONTEMPORARY CRITICISM IN ĪSLAM 


a. The ''Rebellion in Hell" of Jamil Sidqi Zahawi 


This learned Baghdadian of Kurdish origin (1863, d. 1937) represents in 
contemporary Arabic literature a secularist and rationalist tendency very 
similar to the Turkish aufklárung of the time of Union and Progress. Very 
conversant in the directions of the modern spirit, he was one of the first 


96 Ibid., f. 320a. 

97 Ms. P., Persian Suppl. 2004, f. 94b, 95a; on his collaborator AS ‘AA-b-‘Ali Kāshānī, 
cf. Blochet ms. I, 283. 

98 Ms. P. Pers. Suppl. 210, f. 87b. It was due to Rashid al-Din that Zākāni and Mustawfi 
spoke about Hallāj. 

°° Fuwatī, 441; Fischel, p. 135. 

199 Genizah ms. of Cairo (Cambridge); Firkowitsch ms. 
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to call for the suppression of the veil for women, to popularize Newton's 
theory of gravity, and to foresee the accession of dialectal Arabic to the 
high position of a literary language. Denounced as a blasphemer, he 
ended up as poet laureate and a senator of the kingdom of Iraq. 

He spoke to me about Hallāj, with some degree of hostility to mysti- 
cism, on December 25, 1907. And in 1931 he expressed the depth of his 
thought about Hallāj in a poem intensely hostile to the Islamic shari‘a, 
“The Rebellion in Hell (al-thawra fi'l-jahim)."! God is depicted in it as 
existing only in the form of ether (thus accepted as a suitable hypothesis 
by physicians) (verse 131), and all of those whom the religious thought 
they could incarcerate in Hell in His name are going to prove his power- 
lessness and dethrone Him. After Laylā, Umar Khayyām (whom Zahāwī 
had translated into Arabic), and Socrates, Hallāj appears as one of the 
wildest of the rebels (verses 345-352): 


From the depths of Hell, Mansūr al-Hallāj challenges God and scolds Him. 
And I saw Hallāj then, with his eyes raised to Heaven lamenting 

And saying: You alone, God, are permanent; creatures pass away 

In Your presence; you are single, though multiple in Your flames. 

You are the One from whom I spring, a fluttering spark in my life. 


I loomed up, then disappeared in Him; He is going to appear, after having been 
concealed, in me. 


Why did You assign damnation to me without freeing me from it, You, the 
liberator? 


In this world my fate was to be killed, now it is cruel damnation. 


You have said Your decree must be carried out, but must it if Your decree is 
misguided? 


And so, the rebels join forces and seize paradise in a single attack. 


b. In the Turkish Republic: the Hallajian 
Personalism of Nurettin Ahmet Topçu (1934) 


There exists in Turkish Anatolia an old tradition of mystics who are by 
no means quietistic, but rather men of social action, like Bedrettin Ibn 
Simawnā and the Melāmīler, in which the memory of Hallāce Mansūr is 
still venerated. Nurettin A. Topgu, a young philosopher and Turkish 
professor, the managing editor of the journal Hareket in Brusa, the organ 
of a reformist and social group, renewed this tradition in a doctoral thesis 
presented? at the Sorbonne on conformity and rebellion in which he 
openly declared himself to be a Hallajian: for reasons of personalistic phi- 
losophy similar, despite their differences in temperament, to those of the 


1 It appeared ap. the review al-Duhiir (of Ismà'il Mazhar), Cairo, Wafa‘, no. [. . .], March 
1931, p. 664. 


2 Thèse de Doctorat, Paris, 1934 [bib. no. 1791-a], p. 54, n. 1; p. 126. 
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Indian philosopher S. Muhammad Igbāl, without their having known 
one another. 

N. A. Topgu begins with analysis of the positive aspect of moral re- 
sponsibility (of which remorse is only the negative aspect), a vital inspir- 
ing anxiety commanding action. Thought aspiring after the universal 
feels duty-bound to act over and beyond the instinct, self-interest, sym- 
pathy and welfare of society. “One feels one is more than the universe. 
. . . It is a kind of conversion to the unity of self. The self that arrives in 
this way at perfection is opposed to every obstacle on the path to unity. 
Fundamental moral action springs from this conflict, the action of rebel- 
lion, which consists in saying “I am the Truth. ”3 

After an examination of the idea of freedom in Spinoza (an illusion 
based on pride and ignorance), in Bergson (an invention of pure spon- 
taneity), and in Blondel (a convergence of man with God to change 
things and to change oneself), N. A. Topçu adds: “Action is a rebellion 
(against human slavery). It is the rebellion of God in us against ourselves. 
The one who has never rebelled, has never acted. Every free act is a rebel- 
lion.”4 

By rebellion against human slavery he means the pursuit of pleasure, 
the social constraint (Durkheim's criticism) of party solidarity (the divi- 
sion of labor), and exploitation by the police state. In the name of true 
responsibility, which is not at all the vain juridical survival of an ancient 
association of ideas of sufferance and punishment (Lévy-Brühl), but a 
personal imperative for action, there is a concern that deepens the con- 
science of the individual to act upon an object that is known, assimilated, 
made his own by an active working of his mind: knowledge through re- 
sponsibility, true, real knowledge that we shall call belief.5 At this point 
he examines belief according to Pascal, Kant, and Hamilton, of its prop- 
agation through imitation, then of aesthetic and religious faith, of mysti- 
cism. Next, N. A. Topqu adopts our thesis about the authentic Islamic 
origin and social force of early Süfism: "this holy war in the heart of man 
and in the country is for us the only remedy for freeing the conscience 
and the history of the child of Anatolia from the abyss in which they are 
swallowed up. Only his religion begun again and infused with life by the 
tradition of the first three centuries of mysticism from Muhammad to 
Hallāj could achieve this spiritual renaissance. It will give birth in indi- 
viduals to self-knowledge and to responsibility for their history."$ 

Then comes the definition of true rebellion. The duality of faith, of our 


3 Ibid., p. 12. 4 Ibid., p. 40. 
5 Ibid., p. 70. 6 Ibid., pp. 124-127. 
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inadequacy, and of divine attraction, is God Who denounces us for our 
insincerity. “He rebels against us . . . rebellion is the action of God in 
us," not the anarchism of Stirner, the individualism of Rousseau, or the 
pessimism of Schopenhauer. From an individualism without God we are 
raised to a personalism that tends to realize the action of God in the natu- 
ral order. To do this we cling to the rebellion of a Muslim mystic like 
Hallāj, which is the rebellion of a God-man or the rebellion of God in 
man, and we affirm with him “I am the Truth" or even “I am God." 
The last chapter, Chapter IV, “the Rebellion of God in Man" (pp. 147- 
155), dealing with the meaning of “I am the Truth,” defines rebellion as a 
call from our human inadequacy to a liberating Power. By positing a 
liberating Power over our destiny, we are moving from the pessimism of 
Schopenhauer to the optimism of the Muslim mystics of whom we re- 
gard Hallāj as a model. Rebellion ends “by introducing us into the 
supernatural order," it is a participation of man in God . . . the mystical 
source from which morality springs is the will of God, the absolute will; 
in other words, it is the will to be God." Through suffering and sacrifice, 
"this pull toward salvation which no one escapes is a rebellion par excel- 


lence”; “a rebellion of the individual is needed for the salvation of history 


and of humanity." 

"Rebellion is the conversion which, by posing to the individual the 
problem of his salvation being one with the salvation of the universe, 
demands that he participate in the historical and present immensity of the 
world to bear the heavy weight of universal responsibility and to prepare 
in himself the social revolution which proceeds necessarily from it.? 

"Rebellion is the stance of the mystic who, attaining knowledge of his 
own divinity through his participation in God, and faced with a choice 
between the humanity that burdens him and that burdens all, and the di- 
vinity that saves him and that can save all, becomes inflamed with the 
passion to die accursed for the salvation of himself and for the salvation 
of all. 

“Our God is the God of rebellion. 10 

The following is the end of his conclusion: “For a thousand years of its 
history Anatolia has not been lacking in heroes and martyrs who, *wag- 
ing holy war... not only on the frontiers, but also in the capital... and 

7 Ibid., p. 129. 8 Ibid., p. 130. 


? Ibid., p. 150: "neither the individual nor society creates the person; let us reject anar- 
chism and conformism - «letus go beyond individualism and sociologism. . .. We choose 
for our point of view a personalism in which individuality is a passageway, an intermediate 


stage, between man and God; it is the ascension or the aspiration of man to divinity.” 
Ibid., p. 155. 
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in the depth of their own hearts,’ have sacrificed themselves for the salva- 
tion of the community. Its children, carrying on the tradition of its mys- 
ticism, shall forever wage holy war against the tyranny of their own in- 
stincts and against the cruelty of tyrants; they shall be able to utter before 
their gibbets, with courage and pride, in full awareness of the meaning of 
these words, ‘I am the Truth!’ "1 


c. In Egypt: Zakī Mubarak and Muhammad Lutfi Gum ^a 


The Hallāj case, recalled from time to time in brief allusions (Ahmad 
Deif, Ades Josipovici), has been taken up in full of late and in an original 
way by two Muslim critics in works aimed at tbe large public of the 
journals and Arab conferences of Cairo, a public that extends beyond 
Tunis and Damascus, not only to Saudi Arabia and Iraq, but also to India 
and Java. 

Zaki 'Abd al-Salàm Mubārak, known for his interesting studies of the 
structure of Arabic prose and of love poetry, a writer with a distinct style 
of his own, approached the problem of Hallāj head on in his Kitab al- 
tasawwuf al-Islāmī (211-220) in 1938.12 

He evoked at the outset the strong resemblance between Jesus and Hal- 
laj. Both were martyrs of “existential monism.” Jesus, in calling himself 
the “son of God,” meant, according to Renan, to express a unique bond 
of affection between God and a beloved servant, thereby becoming en- 
trusted with the role of mediator between the Creator and His 
creatures— which the Süfis say with regard to Muhammad (haqiga 
Muhammadiya) and the Shi'ites, one of whom Hallaj seems first to have 
been, with regard to "Alī. 

Legend identifies Hallāj with Jesus; the actual fact of the crucifixion has 
been denied in both cases. 

Hallāj called himself the mediator, the mediating word, between God 
and His disciples. In fact, he loved God to the point of annihilating him- 
self. He wandered, poor man, from country to country changing cos- 
tume and way of speech, pursuing the phantom of his forbidden Lover 
Whom he perceived in every creature and who brought him only desire 
and hypnotic trance. He loved, poor man, an elusive and inaccessible 
Lover, the light which blinds eyes and hearts; God, Who is too high to be 
love, Who is beyond images and concepts. His trial lasted a long time, he 
endured calumnies from critics, and ended targeted for death. He went 
into hiding, praying secretly to his Beloved, for years. 


11 [bid., p. 160. 
12 Born around 1895 (cf. Brockelmann, GAL, Suppl. III, 302-305). 
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Hallaj’s adventure with his Lord consists of unusual symbols; it causes 
hearts to feel pain and eyes to weep, and it teaches those who do not 
know that love is not a game nor a laughing matter. 

And this adventure is not a legend, as has been said in the case of Jesus; 
it is brought too close to us by the testimonies that authenticate it. I have 
visited his tomb, which still stands in Baghdad. A tomb neglected, as 
tombs of lovers are, “so unlucky in life and in death." 

Z. Mubārak then analyzes Hallāj's psychological state on the day of his 
execution: first, an admission of sad disappointment (Talabtu distich); 
then an evocation of the Lover, Who is an executioner to him (Nadimi 
quatrain), and a final cry of hope in Him (ya mu‘in al-dana). The Lover 
heard this cry; He saved His lover from nothingness; the memory of Hal- 
lāj survives, of the crucified Hallāj, like the memory of Jesus crucified; 
the true life is the life beyond the grave (as a footnote: the account of his 
life exists in all languages; his name is the subject of hundreds of legends; 
and his portrait varies according to those who have studied him). 

Like Jesus, Hallāj was punished for having divulged the secret of love. 
Why did he go around saying that he had become his beloved? If he had 
reflected on it, he would have realized that the beloved causes suffering to 
the one who recounts his love.*3 

Muhammad Lutfi Gum'a, who studied law in France and, beginning 
in 1911, wrote a series of historical and philosophical studies, notably 
Hayat al-sharg and Batal al-anbiya’ (on Muhammad), published in 1939 
the first part of his Muhakamat al-Hallāj in the Cairo weekly al-Rabita 
al-‘Arabiya.14 Seeking the way to promote an Arab renaissance of Sunnite 
Islam, he studied this “religious and political trial, one of the most amaz- 
ing trials of history, whose dramatis personae consist of caliphs, vizirs, 
politicians, jurists, Süfis, poets, and famous women. .. .” The following 
is an analysis of the first part, the only part of this study that appeared: 

“The trial of Hallaj is no less famous than the trial of Joan of Arc; and 
since historians have endeavored to describe the social life and political 
and psychological conditions that surrounded Joan of Arc's vocation, 
heroism, and appearance before the court, to complete our understand- 
ing by showing the adverse reactions that gave rise to this unusual event, 


13 I, 211-220, with a photograph of the tomb (masra‘ al-Hallāj). Here Z. Mubarak refers 
to our publications. 

14 Cf. Brockelmann, GAL, Suppl. III, 275-276. Rābita 'arabiya, numbers 132-137, 139- 
144 (4, 11, 18, 29 January, 1939; 8, 15 February; 1, 8, 15, 22 March; 5 April, 1939). His 
analysis of the Diwan of Hallāj ap. Minbar al-sharg, 14 May, 1940. 
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we must in turn examine the life of Baghdad, its customs, and its cul- 
ture....”15 

M. Lutfī Gum‘a scores the ‘Abbasids for having been unable to follow 
the example set by the Umayyads in controlling the infiltration of the 
clever, seductive, and perverse Iranian civilization by means of the origi- 
nal virtues of Islam and the Arab race that they had allowed to decay. He 
scores the Court and their great men for enjoying all the refinements of 
vices!6 praised by their poets while their people went hungry; the dealers 
in slaves, expert stage directors, for parading the naked beauty of young 
women and young men (Ibn Ramin dared to take his “models” on hajj,'” 
the caliphs being blasē Neronian fanciers, greedy, capricious, and 
weary). For every ardent individual protest by an ascetic poet like Abü'l- 
‘Atahiya, how many resigned and skeptical "confessions" like that of 
Abū Hayyàn Tawhidi!? were there, or upright but empty and sterile 
sermons like those of Ibn Nubāta (who was twenty-five when Hallāj was 
put to death), !? or literary hypocrisies by men of letters running with the 
fashion, singing of such and such a “lady of violets” (Mutayyam),?° of 
concessions of bogus “commanders of the faithful” inclined to philo- 
sophical heresy and presiding in their harem over festivities in which 
their Christian concubines, all decked out, palms in hand, exhibited gold 
crosses on Palm Sunday.?! Attempts at intellectual reform resulted either 
in the discipline of dissimulation of secret societies or in a hygienic anti- 
ascetical philosophy like that of Miskawayh.2? 

The asceticism recommended by the mystical code of Süfis, however, 
represented an effective remedy. Thus did Hallāj appear on the scene in 
309, following a rebellion resulting from a famine, before a capricious 
and pleasure-seeking?? ruler: “not in the spirit of personal propaganda 
nor desire to promote himself; he came with the message of the One 
God, of chastity, of purification of the carnal soul, and of asceticism; not 
against life, but against the pleasures of the world. He wanted to dam up 
the flood of accumulated corruption that threatened to carry off every- 


15 No. 132, p. 35, col. 1. 
16 The author uses the Kitāb al-aghānī, whose author was twenty-five at the time of Hal- 


lāj's death, and stigmatizes him for having propounded an ideal, a life like that of 
Ibrāhīm-b-al-Mahdī (no. 139, p. 22, col. 3). 

17 No. 135, p. 27, col. 1 (= K. al-aghānī X, 128). 

18 No. 142, p. 25, col. 3. 

19 No. 143, p. 30, col. 1. 29 No. 144, p. 23, col. 1. 


21 No. 142, p. 27, col. 1. 22 No. 143, p. 29, col. 3. 
23 No. 140, p. 26, col. 3: here the dismissal of Khagānī is compared (mistakenly) to that 


of Fouquet by Louis XIV. 
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thing in its way. Over against him, the erotic poets were singing of im- 
purity, denying judgment and resurrection. Reaching from the social to 
the political life, the evil had overtaken the religious thought: 'godless- 
ness wantonly strewed doubts in all the centers of Muslim civilization, 
particularly Baghdad; will the blood of Hallāj never stop flowing, and his 
memory never stop haunting consciences.’ "24: 25 


VI. HALLĀJ AND EUROPEAN THOUGHT AND ITs DISCIPLINES 


The problem posed by the Hallājian case of conscience extended, as we 
have seen, beyond the Muslim setting only at the time of the Mongol 
conquest, when minds like Rashid al-Din, evaluating the philosophical 
meaning and inter-religional importance of certain mystical experiences, 
became interested in Hallāj. No doubt, certain Isma‘ili authors had al- 
ready raised the same question; and the Ikhwān al-safā”, just like the 
Druze writers, being sympathetic toward Süfism, had been able already 
to study Hallāj. From another quarter, Andalusian Jewish translators, 
translating into Latin texts like the Ghazālian “Lamps luminum" (Mishkāt 
al-anwār) or “Destruction” of Ibn Rushd, in which Hallāj is guoted (but 
not named), had begun to make some Westerners take interest in Hallāj, 
of which some Arabic manuscripts in Hebrew characters discovered in 
the Genizoths bears witness. But it is only after the second Renaissance, 
in the seventeenth century, that the name of Hallāj appears in Europe. 

Merely as a short notice to be put in its true place in the general, espe- 
cially retrospective, inventory of the Muslim world prepared by cos- 
mographers and encyclopaedists based on translations of the Muslim 
chroniclers. 

From the Dictionary of Bayle (continuation by Chaufepié, 1750) and 
the Universal History of Amsterdam-Leipzig (French translation 1761 
and 1782) down to Brockhaus (to the Encyclopaedia Italiana, Vol. X VIII), 
to Larousse, to the Grand Encyclopédie, to Hastings (and before, to Chan- 
tepie de la Saussaye). 

Their main source was at first the Bibliotheque Orientale of Bar- 
thélemy d'Herbelot (1697), whose notice **Hallage" is noteworthy for its 
documentation, with errors of detail noted by Reiske. 


24 No. 141, p. 24, col. 3 and p. 25, col. 3. / 
25 [The author left a complementary list of European polemics after 1922 that he had 
planned to examine: by Schaeder, Horten, Maréchal, Dermenghem, Mazahari, Mustafa 


Jawād, including one on the influence of Zahiwi on Igbāl, by Abdüh, Farkawi, Degrand, 
and A. Schimmel.] 
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In completing our documentation on Hallāj with editions and transla- 
tions of Eastern texts, orientalists rarely ventured on a personal interpre- 
tation of them. Influenced by Persian poetry and the cult of Hallāj in In- 
dian Islam from Malcolm to Tholuck, some! have regarded him as a 
complete pantheist, an advocate of "existential monism," and Kremer, 
in his "leading ideas of Islam" presented him forcefully as a precursor of 
Ibn ‘Arabi. Whereas Barbier de Meynard, with greater subtlety, ap- 
prehended an old Eastern tradition in the Hallājian doctrine of "the 
incarnation of God in the adept following absolute self-renunciation and 
rigorous mortifications.” 

In another connection, the Jacobite Christian historian al-Makin (d. 
672/273), uncle of the secretary of state for war of the Mongol ruler 
Hūlāgū (who) had possibly had his attention drawn to Hallāj by his col- 
league Nasir Tüsi, left us an interesting passage in which the following 
reflection is given apropos of three poems by Hallāj (Muzijat, Subhana, 
Jubilat): “the obvious thrust of these poems is hulūl, ittihad, an affirmation 
of a carnal creature's divinization, thus a blasphemous profession; but 
God knows more on this point about this man, whose intention may 
have been other than is evident from these expressions: and it is said that 
he recited the following verses going to his execution: "Nadimi . . . ” (the 
famous love quatrain appears here). As early as 1625 Erpenius had made 
a translation of it into Latin; about which A. Müllerus, in 1665, had ob- 
served "quae quo dicta sint, facilius est conjicere, quam Elmacino, Christiano 
nimium trepido, fuit alio torquere." A hypothesis of implicit support by Hal- 
lāj of the Christian idea of the martyr that d'Herbelot repeats in speaking 
of the "sentiments of a true martyr of Jesus Christ." Which Reiske re- 
futed with some acuteness by showing that the fourth verse of the Quat- 
rain (which moreover is not by Hallāj) should be translated "Ita mecum 
egit deus, ut draco, cui flagrans sol venenum acuit et turgere facit”; and he con- 
cluded ‘‘Blasphemum est.” 

It is rather telling that the first polemic in the West about Hallāj had 
thus dealt obliquely with what is, in effect, the central problem of the 
mysticism of sacrifice, apropos of a quatrain that is not by him. Fur- 
thermore, though Reiske is correct in insisting on the literal meaning of 
the word tinnin, “venomous dragon,” he was wrong to exclude its sym- 
bolism from consideration: a symbolism used by the secular author of 
the quatrain, for it seems to allude to a zodiacal mansion of summer; and 
a symbolism used by a Hallajian (perhaps Hallaj himself or Shibli) who 


1 Sacy, with caution. 
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adapted this guatrain to mystical love, for ‘Attar preserved for us a 
statement by Hallāj identifying tinnīn with yagīn (= the divine substance 
of faith) and commented in the Persian verses (ap. Mantig al-tayr) on the 
fourth verse of the quatrain in question in terms, not at all blasphemous, 
of total abandonment to the beloved. 

Two centuries later, after 1913-1922 (the dates when my own research 
[on Hallāj] was published), the debate resumed, not so much about the 
borrowings of vocabulary made by Muslim mysticism from Christian 
sources (more or less shaded with Hellenism), which is a rather minor 
question, as about the social efficacy and final importance of Hallāj's 
death; in short, about the real meaning of his convergence with the cru- 
cial experience of Christian sanctity. What struck me, as Mukhtur Pasha 
Katirjoglou said in incisive Muslim terms, which do not shock me: 
"what struck Massignon about Hallāce Mansür is that he achieved the 
myth ofthe crucifixion.”2 And what struck several Christian theologians, 
L. de Grandmaison, J. Maréchal, P. Drujon, Louis Gardet, and P. Bruno 
among Catholics, O. H. Thompson, H. Corbin, and C. Padwick among 
Protestants, is the fact, appearing outside the visible church, of a grow- 
ing conformation in Christ internally with external conformities very 
peculiar to the circumstances of His Passion. The statement "I am the 
Truth." Hallaj’s final vigil prayer is acceptable from a Christian 
standpoint only in a state of full incorporation in Christ. And there are 
other problems, all deriving, moreover, from a concrete sense of sanctity 
bursting forth outside its usual milieu of a social body sanctified sacra- 
mentally. We are not faced here with the problem of working out the 
definition, which incidentally would be impossible, and statics of an 
interreligional mysticism in the manner of Ibn ‘Arabi, but, in the case of 
Hallàj, of establishing how union with the divine Fíat (Kun) transfigures 
a human life, before and after death, in its whole developing constitu- 
tion, in order to configure it according to the resurrected one.? 


? Said to Mlle. Mary Kahil. While Islam, in general, refuses to accept the fact that Jesus 
was really crucified (cf. REI, 19[?]), every Christian feels that he strips this crucifixion of 
meaning as long as he is unwilling to take part in it personally. 

3 One could readily draw up a significant list for Hallāj in imitation of the “liber confor- 
mitatum" that Dartholommeo Albizzi (d. 1401) made in 1399 for Saint Francis of Assisi. 


APPENDIX: CRITICAL ANALYSIS OF 
THE HALLĀJIAN SOURCES 


Apart from the works of Hallāj himself, which will be examined fur- 
ther in Chapter XIV, the Hallājian sources, that is to say, the biographical 
monographs concerniag him, are divided into two categories: 

1. collections of documents, for the most part anecdotal in nature, in- 

tended to perpetuate his memory; 

2. commentaries on his biography; redacted on the occasion of a 

polemic by one or another well-known writer, either favorable or 
hostile. 


I. COLLECTIONS OF DOCUMENTS 


Three of these collections are extant, all three lacking an author's name 
and a fixed title, which we shall designate as Akhbar, Hikaya, and Qissa. 


a. Akhbār al-Hallāj 


There have been three editions of it made, in 1914, 1936, and 1957.! The 
1936 edition of the text was based on six manuscripts (O, T, S, L, J, B) 
described by P. Kraus on pages 7-43 and dating back earlier than the 
ninth/fifteenth century. Their genealogy, the study of which I had under- 
taken in 1931,2 was included in this edition by P. Kraus on page 29. I give 
new references in a footnote here to be added to those found on pages 
38-39 for the indirect tradition.? This collection contains seventy-four 
prose pieces, twenty-one of which include verse, assembled more or less 
artfully around a central core of twenty-four pieces concerning the ec- 
static sermons in which Hallāj announced publicly in 296/908 in Baghdad 
his desire for martyrdom. Number 1, ponderously constructed, appears 


1 Akhbār al-Hallāj, recueil d'oraisons et d'exhortations du martyr mystique d'Islam, Husayn ibn 
Mansūr Hallāj, edited by L. Massignon: 1st. edition, 1914 (Geuthner ap. OT); 2nd. edition, 
1936 (with P. Kraus, d. 1944, Larose); 3rd. edition, 1957 (Vrin, Paris). [This third edition is 
subsequent to the redaction of this paragraph by the author.] 

2 Stemma ap. Dīwān, 2-4, by Louis Massignon. 

3 ‘Attar, Tadhkira, Lahore (ap. Nicholson ed., H, 84, 138 = no. 6 [end]) = numbers 26, 
41, 15; Nizām ‘UA Zākānī (in 772; Eghbal commentary Akhlaq = no. 15); Siddiqi Us- 
kudārī (in 1139), Kashf = no. 13 (Qush.). Ibn ‘Arabi, Tuhfa, P. ms. 6614, f. 13b = no. 6 
(end). 
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as the preface pleading in favor of a rehabilitation. The rest combined 
biographical accounts (15) with excerpts from his works (thirteen short 
maxims, ten doctrinal pieces, and four copies of autographs), and five 
short anecdotes in dialogue form belonging possibly to an early collec- 
tion, one whose stylistic structure would tend to classify it in the literary 
genre of the "assemblies" (magamat), in which the more or less asso- 
nanced prose sentences prepare the reader to appreciate the spiritual in- 
tention infused into the piece in the concluding verse.4 

This collection is the basic text for anyone who wishes to understand 
the psychological condition of Hallāj, and, in fact, this is the way it has 
been used; but with caution, for we are dealing with a condemned man 
whose works were officially outlawed. Furthermore, this text, intended, 
in spite of everything, to preserve his specific character, was disguised 
from the beginning, without title, without acknowledged author, and 
was tampered with in the following ways: attenuations of the bold doc- 
trinal positions of the texts, and deliberate negligence in their chains of 
transmission (isnād). 

Neither in our edition of 1914 nor in that o£ 1936 have we succeeded in 
identifying with certainty the author of this collection. [See completions 
in 1957 edition.] After reexamining the matter one more time, we have 
arrived at the following conclusions: 

(1) A certain number of pieces in this collection (probably twenty- 
four) were assembled in the same period as Hallāj's execution and were 
gotten from several eyewitnesses (particularly Ibn Fātik) by a direct and 
fervent disciple, probably Shakir.6 Their uniform presentation, in which 
a series of finely written prose maxims concludes with a verse comment- 
ing on them, attests to their literary unity. This method is found in other 


* Corrigenda to the 1936 edition: p. 47, n. 4, line 13: read Abū'l-Husayn (and not Abū 
Yūsuf) Razwīnī;—p. 73 (corr. n. 4 of no. 18 following Tahaniwi, 911);—no. 28, line 4 (p. 
77): corr. Mu to read Hu; —p. 80 (no. 36, line 1: read: Faris); —p. 108, paragraph 8: read: 
"Abd al-Wāhid Shīrāzī (and not: Nīsābūrī). 

$ Kalābādhī (d. 380) quotes the verses from no. 62 (Ta'arruf), Baghdādī (d. 429) the first 
verse from no. 39, The verse pieces “Anā man ahwa” and "Ya sirra sirr” (quoted respectively 
ap. Kalābādhī, Akhbar, and Magģdīsī, Bad") may have originated in numbers presently lost 
from the collection. It is very unusual for the collection to present the 'Juliidi" piece in a 
way that is different from that of Tatvāsīn VI, 10; and to present a recension of the 

Wahhidni wāhidī” piece, already known from Ibn Khafif (d. 371), that is different from 
those published by Harawi (Diwan, no. 39) containing the words “Anda’l-Haqq,” given fol- 
lowing another presentation in the account of Ibn ‘Abdallah (= Mansür Harawi, d. 402; or 
of Abū ‘Abdallah = Hy-b-A-Rāzī, d. around 350) communicated as early as 355 to Maqdisi 
(Bad") and to the grammarian Abū ‘Ali Fārisī (d. 377). Were these corrections intentional? 

6 Under the title “Diwan ash'ār wa munājayāt” (known from Qushayri and Hujwīrī) 
akhraja kalāmahu li'l-nās (1936 ed., p. 47). 
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early Hallājian collections, including that of Oannād (to which I would 
link three separate pieces: one by Ibn Kajj on the fire altar of Tustar,” one 
by ‘Abdan-b-Ahmad,® and the rags in Ibn al-Sà'1),? without implying a 
common source for it. The method appears to go back to Hallāj him- 
self!? (cf. Tawdsin, except for I and XI); itis the method of the chantefables 
and of the maqamat. 

(2) These early pieces underwent alterations in their uniform orienta- 
tion; we have proof of this in the case of number 2 (the vigil, according to 
Ibn al-Haddād), whose archetype was preserved for us independently by 
Shashi and Sulami, and underwent some alteration of a much more dis- 
creet sort in the Bidāya of Ibn Bākūyā. In this instance, inspiration for the 
changes was drawn from a Hanbalite teaching evolving toward 
Ash'arism, which is strange.!! 

(3) Surrounding these early pieces we find pieces that are also specifi- 
cally Hallājian in terms of vocabulary, but that are obviously put to- 
gether as an argument for the defense. First, number 1, a labored and 
dense apologia shows Hallaj, not only interceding on behalf of his 
executioners,!? but also thanking them for an execution that will gain 
him access to the true life ''Ugtulūnī yd thigātī . . . 13 in what, moreover, 
is an improbable scenario aimed at rehabilitating his friend Shibli, who 
had forsaken him (Oannād is also depicted as remaining loyal to him). 
Next, the corrective pieces, numbers 18-19, 60, 61, 67, 68, 71, 72, which 
presuppose knowledge of the notices of Daylami and Ibn Bàküya, in 
which Hallāj is criticized, and which alter them to justify his conduct. 
Finally, number 17, a synthetic account of the execution, also favoring 
Shibli (to whom it is attributed); compared to the older account of Raz- 
zàz (preserved by Sulami; based on AB Rāzī?), as well as to the account 
for which Ibn Bākūyā makes Hamd the mouthpiece, it may also date 
after this latter one (provided the details given by Hamd, and which he 
disregards, were previously included ab antiquo in the collection as inde- 
pendent. pieces, in numbers 16, 20, and 65, and for that reason did not 


7 Ap. Z. Qazwini, Athār (ap. 'Aja'ib II). 

8 Naysābūrī (d. 406), "Ugalā"l-maj. [bib. no. 180A-a], 152. 

9 Published in Akhbar, 1936 ed., no. 6. 

10 Cf. the two letters to Ibn ‘Ata’ (Akhbar, nos. 2 and 3). 

11 The same prayer (“Mutajalli”: cf. Akhbar, no. 8 and Oūt) is Hallājian, but is it in this 
instance in its place? 

12 Cf. already Akhbar, numbers 8, 44; and ‘Attar H, 143, line 8 = Akhbar, no. 3. 

13 The “Uqtuliini” verses should be included in the text of no. 1 (Akhbār, 1936 ed., p. 8, 
line 19: in accordance with the concordant depositions of Pertsch ms. 14/38, by Kishi [d. 
694: ap. Nikpāy, ms. P. afp. 61, f. 424b, and Ibn Hindūshāh, Tajarib, 200], by Farghani 
[around 700: Mutnahā VI, 30; cf. I, 356] and by Semnānī, Oxford ms. 1446, f. 60a). 
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have to be repeated). We have here a cluster of proofs conducive to iden- 
tifying the collection with the Kitāb al-intisar of Ibn 'Aqil (written aroun 
451). 
(4) Some chains of transmission appear in the collection, which are ne 
cidentally in a very poor state, none of which come down to Ibn Aqil; 
there are no more than two ends (there should be five); in numbers 2an 
5 (Abü'l-Husayn Basri! before Ibn al-Haddad, Masriiq-b-Khadir after 
him), 37 (Wasītī after Ibn Fātik); then in numbers 12, 41, 47-48, all of 
them are said to have been dictated to an anonymous third party, which 
is odd.!5 Out of the majority of unknown transmitters (thirty-four, half 
of which are mere duplications; out of forty-six; which is unusual, rather 
than suspect), twelve names are well known; five of them we rule out as 
too well known (three hostile Sūfīs, Ibrāhīm-b-Shaybān, Nahrajüri. 
Jurayri; one favorable, Shibli; and an amir, Husayn-b-Hamdān); seven 
important names remain: first, Ibrāhīm-b-Fātik and his brother Ahmad, 
put here as a rāvī on the same level; even though, thanks to Sulami, We 
know that only Ibrahim was a rāwī,!$ whereas his brother Ahmad (— 
Abü'l-'Abbas Razzāz) was only an occasional transmitter of his elder. 
The name itself of Ahmad appears only in Ibn Bākūyā, where he is sub- 
stituted for Ibrāhīm, who was rather well known, however, at that time; 
as a source of Wajihi and of A Hy Fārisi, if not of Faris, who did not dare 
refer to him by name.!7 The five remaining names are cross-checked 
elsewhere as having ráwis, among whom therefore one would find some 
grounds for looking for the anonymous author of the collection: 
Abü'l-Husayn Basri (no. 5) appears in Khatib (V, 29) apropos of Ibn 
‘Ata’, and his rawi is an unknown, Abū Nasr Isfahānī; *Abü'l Hy Basr? 
is, in fact, the name (cf. Luma‘, 316) of Ibn Salim, founder of the Salimiya 
mutakallimūn of Basra (cited ap. Farq, a little before the verse taken from 
no. 39 of the collection). Could the collection be by Ibn Salim? This mys- 
tic, though a Malikite, may very well have visited the tomb of Ibn Han- 
bal. Next, Abū Ishāg Ibrahim Hilwānī (numbers 6, 7, 8), who appears in 
Abū Nu'aym (ap. Sahlajī, 336, d. 430, Nūr, 133) with the nisba ot 
Turaythithi, where he is given the same maxim of Bistāmī on "the saints, 
the betrothed of God" that Sulami had received (ap. Qushayri, 139) from 
Mansür Harawi (d. 402), and who must have died, given his place in the 


M Or Abü'l Hasan [Ibn Salim al-Basri? Cf. 1956 ed., p. 108, n. 1]. 

15 A prudent precaution? 

16 'This edition, 3, 245, 249, 261. 

17 This is one of the reasons why I abandoned my idea of Fāris Dīnawarī's being the 
anonymous author of the collection. His date is too early (d. around 345), the style of his 
Hallājian quotations (ap. Kalabadhī and Sulami, Tafsīr) is much more technical. 
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isnād, around 375. Next, Ahmad-b-Fāris (no. 36), who appears in the 
Tabagat of Sulami (twice = numbers [. . .]) as the Hallājian rawi of 
Abü'l-Faraj ‘Abd al-Wāhid-b-Bakr Warthānī Shirazi (d. 372), a noted 
Süfi historian; as the informant of Ibn Jahdam (d. 414) for his Bahja (VI, 
f. 3a, 25a); confirmed by Khatib III, 76); whom one is inclined to identify 
with AB A-b-Fāris-b-M (and not "Hasrī”?) Jajājīlī, a Sufi from Fars 
(Mantiq, £. 16b), actually the master of Warthani. Next, Abü Nasr A- 
b-Sa‘d Isfijabi (no. 13 = Qushayri, 4; cf. another Isfījābī, Qushayri, 66), 
informant of Sulami via Ibn Ghālib (not to be confused with Abū Nasr 
A-b-'Imrān Isfijabi, himself a rātvī of another Ibn Ghalib ap. Malini, 21). 
Finally, Qàdi Ibn al-Haddād Misri (d. 344; numbers 2, 5), a well-known 
Shāfi'ite, whose title of grand gādī of Cairo is emphasized only in two 
manuscripts, 1? and whose cross-reference in Sulami shows that he could 
not have compiled the collection. In terms of the isnād, the following re- 
main as possible authors of it: Ibn Salim, Warthānī, Ibn Ghālib, and 
Abū'l-Husayn Fārisī, the principal editor of the accounts of Ibn Fātik; all 
four died between 355 and 380. Nothing else recommends them; and if 
there had been a reedition of the collection in that period, one would at- 
tribute it more likely to Nasrabadhi (d. 369), whom Khatib’? attests “‘col- 
lected” (dawwana), despite the official ban on Hallajian texts. Or to Ibn 
Ghalib, whom his other Hallājian quotations (in Sulami) and his Ash'ar- 
ite tendencies as a pupil of Ibn Khafif bring to the fore.?° 

(5) If we concede that the collection is identical with the work done by 
Ibn 'Agil in his youth (431, d. 513), which was condemned in 465, and 
written as early as 451, probably under the title of Kitab al-intisar, what 
part of it did he compose? Did he reset the texts and the isnads, or did he 
receive them (already altered?) from one of his anti-Salimiyan (and there- 
fore pro-Ash'arite) masters like Ibn al-‘Allaf (360, d. 442) and, via him, 
from Ibn Ghalib? And did he add only the deliberate corrections (no. 18, 
etc.; as in the case of no. 4?) when he rectified the awkward passages in 
Daylami and Ibn Bākūyā? That cannot yet be determined.?! 

18 This volume, p. 295. 19 ‘Ayni Welieddin, 2386, 286. 

20 Sulami, Ta'rikh, no. [. . .]; and Tabagāt, numbers 10-21; the verses that he quotes in 
no. 17 are those that Ahmad-b-Fāris produces in no. 36 of the collection; it therefore forms 
part of the early core, which Ibn Ghālib would have drawn from. 

21 [n the description that Silafi gives us of the Akhbar al-Hallāj of Shirwānī (ap. Dhahabī, 
I'tidàl [bib. no. 530-d] II, 218; criticized by Lammens; to be completed by Ibn Hajar, Lisān 
al-mīzān IV, 205), I note that “most of the isnāds come from an unacknowledged book (lā 
asla lahu); and the rawis of it are unknown (majāhil).” "Unacknowledged" reminds one of 
the book of Ibn ‘Aqil, disavowed and retracted in 465; and “unknown” can easily be 
applied to the rāwīs of our collection. Dhahabi, by describing Shirwānī in this regard as an 
“insolent liar," is referring either to the improper use, or more likely to the apochryphal 
character of the framework added to this borrowing, meaning of the Hikāya. 
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(6) Is not our collection the source for the quotations found in 
Kalābādhī (in number 36? 42: verses) and in Baghdadi (Farg [. . .] in no. 
39: verses), and for the references found in Mufid (Sharh 'aqa'id li’l-sadiiq: 
āyāt wa bayyināt)? 


b. Hikāya 
This collection is still, for the most part, unedited, our manuscript 
sources being still too lacunary. Three fragments appeared in Recueil, 
pp. 61-64. 

It appears in its most complete form in ms. L of the Akhbar entitled 
Hikāya ‘an. . . Ibn Khafif Shirazi (f. 322b) and authenticated by an isnād 
that the signatory of ms. L (f. 341b: Yüsuf-b-'Ali-b-Musa ibn al-Zahra) 
gives in three terms: Shaykh Abū ‘AA Husayn ibn Razin; taken from 
Shaykh Abū'l Husayn-b-Yüsuf Qaradi?? taken from Abū "AA 
Ahmad-b-'Abd al-Rahmān Kirmānī,23 who took it from “ba'd al- 
fugarā”.” Ibn Razin was a member of the Syro-Egyptian Banü Razin fam- 
ily of jurisconsults. Rather than construe him as the father, Husayn (un- 
known as an author, and deceased around 650), of the Shāfi'ite qadi of 
gādīs of Cairo, Tagī al-Dīn ibn Razīn (675, d. 680), I believe we are deal- 
ing here with this figure himself, Muhammad ibn Husayn, who, in fact, 
bore the kunya “Abū 'AA"?4 after which ms. L must have left out ''M- 
b-"; a pupil of the famous ‘Izz al-Din Magdīsī (d. 660), also the qàdi of 
gādīs of Cairo (636-640). 

The Hikāya is basically a “story-setting,” designed for pious reading, 
in which the Hallajian reliquia, poems, maxims, and anecdotes, are 
brought together without much order as in a gangue. This is the way the 
Akhbār were inserted into ms. L (ff. 334-341); and, inversely, the way 
that their mss. O (pp. 73-81), T (pp. 5-6 and 14-16) and B (f. 41b-42a) 
yield us passages of the Hikāya. 

The story setting, attributed to Ibn Khafif, relates his six visits to Hal- 
làj in prison, his return to Shiraz, his dream of the execution after forty 
days (at which, after fifteen days of anticipation, he was unable to be 
present), and gives in conclusion the date of Hallaj’s death. It should be 
noted that this account preserves only a single detail (the mandil) about 


?? It should undoubtedly be read as “Faradi.” Who is this? The period of A ‘AA Hy-b-Yf 
Dujayli Faradi (664, d. 732: Durar, s.v.) is too late. 

23 This is probably the son of A Fadl 'AR-b-M-b-Amirüya-b-M Kirmānī (d. 544: 
Sam'ānī); it would be tempting to identify. him as the Shaykh of the Zawzānī ribāt of 
Baghdad, A-b-'AR, a Sūfī (d. 575: Athīr XI, 305), but the latter is surnamed ‘‘Farisi.” 

24 "Akarī, 368; Subki V, 19. His descendants: Oādī ‘Abd al-Latif, d. 710; ‘Izz M-b-'Abd 
al-Muhsin, d. 748 (Subki VI, Dhayl Tadhk. Huffaz, p. 121). 
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the historic visit that the early biographers of Ibn Khafif, Daylami, and 
Abū Ahmad Saghir (d. 385)25 tell us he paid to Hallāj in prison. The main 
purpose of this rather ingenuous account is to transmit five poems. Asa 
supplement, a similar account of visits made by Shibli to Hallaj in 
prison?$ also transmit to us several poems and maxims. These two series 
of visits are cross-checked, in accordance with variant omissions in the 
manuscripts, by three different accounts of the execution of Hallaj.?7 

Account no. 1 (ms. L, f. 324a, lines 5-19 to f. 324b, lines 9-28 — ms. 
H, f. 41a, line 4 from the bottom to f. 41b, line 14) is extremely impor- 
tant. It establishes (by a Mu'tazilite, AH Balkhi) (and by Ibn Khafif) that 
Hallāj was not really crucified (like Jesus) by Vizir Hamid while reading 
him the condemnation fatwa (signed by eighty-five jurists) stating that his 
execution is necessary for the peace of Islam; and it bears witness to his 
innocence through his spilled blood (which wrote "Allah" on the 
ground). The first reference is cited by Ghazālī (d. 505);?9 the second, 
known from Kilini (d. 561; a theory rejected by Ibn Taymiya, d. 728);3° 
the third,31 in fact, gave rise to numerous polemics beginning with Ibn 
al-Jawzī (d. 597) and Shihab Tūsī (d. 596).2 Lastly, and giving us a ter- 
minus ad quem, account no. 1 is reproduced in its entirety, with the story 
setting of the visits of Ibn Khafif, by the Maghribin historian Tüzari (d. 
around 560: rawi of Silafī) in his Iktifa'. 

Account no. 2 (ms. O, pp. 89-91 = ms. L, f. 327a, line 12 to f. 327b, 
line 3)33 depicts ex abrupto a mutilated Hallaj performing his ablutions 
with his blood, calling upon God for help (Ya mu'in),?* declaring himself 
"gharib," and saying in response to a Süfi who, in this instance, is not 
Shibli (rajulun; or Bundār, in a similar passage in ms. L, f. 323b, line 4 
from the bottom) that ''Sūfism is sacrificing one's spirit." This account, 
which was studied by ‘Attar (d. 586) in Khurasan, as his Tadhkira proves 
(II, 143, lines 22 ff.), is echoed in the Qissa. 

Account no. 3 (ms. L, f. 330b, line 1-f. 333a, line 9 = ms. T, p. 14) 


25 This volume, p. 182. 26 Perhaps earlier (Shaydhala). 


27 Cf. Akhbar, 1957 ed., p. 28. 

28 A short independent account (ms. L, f. 328 = ms. Borgianum 3 = Recueil, p. 64) uses 
this testimony of blood as a Qur’anic amulet. 

29 Ghazālī, Radd ‘ala’l-batiniya, 30, and Z. Qazwini. 

30 Ap. Majm. Ras. Kub. [bib. no. 512-j], II, 98. 

31 The formula of the ism a'zam given in the London ms. 888, f. 343a is the same as that 
published ap. [Rudolph] Strothmann, Gnosis-texte des Ismailiten, [Gottingen] 1943, p. 171, 
line 11. 

32 This volume, p. 171. 

33 Aya Süfiya ms. 2144, ff. 151-154 combines it, as does ms. L, with account no. 1. 

34 This treatment of the story is found in account no. 3. 
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begins with a declaration by Hallāj before the caliph and proceeds, after 
his imprisonment, with the deliberation by the judges, his flagellation, 
his acts of surrender, and a brief recall of his ablution in his own blood, 
with a commented-upon paraphrase of a scene involving three individ- 
uals: Hallāj on the cross; Shiblī, who is dragged before him; and 
Fātima,35 a mystic who agrees in the beginning to question Hallaj on be- 
half of Shibli. This scene, which is older, is given separately in the 
sources (ms. Q, pp. 87-89 — ms. L, f. 324a, line 20 to f. 324b, line 9 — 
ms. T, pp. 5-6).36 The historian Hamadhānī (d. 521) knew of it—perhaps 
it had been enclosed already within the story-account of the “visits” of 
Shiblī—for he quotes it at the same time as the "first visit” of Shibli and 
the “Nazari badw ‘illati’’37 distich (cf. ms. L, p. 19). 

Alongside the Hikāya 'an Ibn Khafif that we have just analyzed and that 
is partly also “an Shibli,”38 the geographer Zakariya Qazwini (d. 682) 
preserved a fragment of an "account of Ibn Khafif" which contains, fol- 
lowing some known ingredients of the "first visit," a very strange 
"ziyāra ila'l-Qadim,"39 commented on by two poems (‘anin al-murid, al- 
sabb irthi muhibb) and a summary of the Mu'tazilite Balkhi's arrival at the 
gibbet. 

The Hikāya uses the same patchwork method? in transmitting the 
Hallajian poetry and maxims that the Lawami‘ of Oādī Shaydhala (d. 494) 
uses. It is quoted by historians beginning with Hamadhānī (d. 522). I be- 
lieve therefore that its “invention” must be attributed to Shirwānī, and 
that it must be identified with the History of al-Hallaj that he transmitted 
to the great Shāfi'ite muhaddith Silafī prior to his departure, that is to say 
before the year 511.4 

It must have been read in the Qàdiriya monasteries, for all of the quo- 
tations from Hallāj's poetry contained in the biographies of Kilani's dis- 
ciples appearing in the Bahja are found in it.*? 

35 Nīsāpūrīya (T. O. Bagli), Umānīya (L.). 36 Bagli, Sh., pp. 125-126. 

?7 Hamadhani, ‘Unwan al-siyar, excerpt ap. 'Arib, de Goeje ed., pp. 98-101. 


38 Cf. ms. L, f. 324a, ms. O 73; words of Baqli, Sh., p. 124. 
39 Cf. ‘Attar. 


^9 Which links it to a Baghdadian tradition and to the Zawzanī ribāt. It is certainly not 
Shirazian, nor Kazerunian. 

^! [t gives Hallāj quotations, taken from Sulamī (Tabagāt) and others, three of which 
concern wajd , taken from the Ta'arruf (82). (Nūrī). (L. f. 327a, beginning). Baqli studied in 
the same order the following: ms. L, f. 324b (end of Nisapiiriya = M., f. 36b), f. 325a 
(Shiblī, 2 questions = M., ibid.), £ 325b (ya mawdi' = M., ibid.), £ 326b ('ajibta; bayan 
bayāni'l-Hagg). Bagli gave the first Nīsāpūrīya guestion, as does Hamadhānī and Tūzarī 
(M., f. 372). L, f. 324b, gives *Hamid-b-Shurayh" and Bagli regards Ibn Surayj as [an ac- 
cessory to?] the maxim. 


42 The visits of Ibn Khafif conclude by being condensed into three questions (sabr, faqr, 
futuwwa: Qüsi, f. 87b —'Umān). 
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c. Qissa 


Because this text is still unedited (except for two excerpts included in Re- 
cueil, p. 66, numbers 10-11), I must give a description here of the five 
mss. of it that I have studied: B 2, N 2, J2, L 2. 

Ms. B 2: inserted without title in an anonymous majmū'a, Paris BN 
Arabic 1618, ff. 1923-1982 (discovered by M. M. Jawad). Incipit: "hukiya 
anna Husayn al-Hallāj lamma hamilat bihi wālidatuhā. . . .” Explicit: “Qdlat 
lā; gāla fakadhālika ana; thumma tarakanī wa’nsarafa, rahimahu'Llāhu ta'ālā 
wanaffa‘ and bi barakātihi; amin." Contains the following pericopes: 1-14, 
16-25, 15, 26-27, 30-31 (abridged), 36, 29, 32, 34-35 (abr.), 37, 40-45. 

Ms. N 2: a treatise of the tenth/sixteenth century, discovered in Beirut 
in March 1939 by Nouhad-b-Noureddine Beyhum, and given gener- 
ously to L. Massignon: 8 folios recto-verso, 15 x 21 cm., 23 lines to the 
page. Title: Qissat Husayn al-Hallajlrahimahu "Llāhu ta'álalaminIMI. Incipit: 
“hukiya, wa'Lláh a'lam, annahu kana fi zaman al-Junayd imra'atun sāliha. 
. . ." Explicit: (last hemistich of the dirge of Ukht Husayn: “faya layta 
yawwa'l-bayni kānat maniyati"). Contains the following pericopes: 1-4, 
10-12, 14, 16, 20-26, 28-40, 41 (abr.), 42-44. 

Ms. J 2: copy completed 28 Qa'da 1327 from a ms. of the Ahmad Eff. 
Jumayli collection, owing to the generosity of M. Réouf Tchadirdji, 
Baghdad: 15 pages, 14x21 cm., 17 lines to the page. Title: al-qawl al- 
sadidlft tarjamat al-‘arif al-shahid. Incipit: “rawat al-thigāt al-akhyār naqili'l- 
akhbar anna Husayn-b-Mansūr, lamma hamilat bihi ummuhu, nadharat. . . .” 
Explicit: “‘qalat lā; gāla kadhālika anā” (followed by tahmid and tasliya). 
— Contains the following pericopes: 1-6, 7, 7b (thaklan), 12 (abr.), 13-16, 
9-11, 12 (abr.), 26-27 (abr.), 20-24, 25 (watered down), 26-28, 32, 34 
(abr. + thaklan), 34a (= dialogue with Shiblī), 39-44. 

Ms. L 2: risāla no. VIII (on XXIV) of a Durziya majmii‘a of Chouf, 
copy owed to the generosity of Amir Louis Chehab, Hammana (Leba- 
non). 30 pages, 13-20 cm., 10 lines to the page. Title: Qissat Husayn al- 
Hallaj wamawlidihi wamagtalihi radiya’Llahu “anhu. Incipit: “qila annahu, 
lamma hamilat bihi ummuhu, nadharat. . . .” Explicit: “fa’mtald galbī farahan 
wa suniran" (followed by the Qasida al-khamr dinnī . . . ). Contains the 
following pericopes: 1-3, 4 (abr.), 6 (abr.), 10-11, 12 (abr.), 14-16, 20-24, 
25 (watered down), 26-27, 29-32, 34, 36-40, 42-44. 

Ms. PK: risāla no. IV ofa tnajmū'a (Cairo, Tal'at 4833, ff. 20b-28a; copy 
of Paul Kraus, 12 pages). Title: 

[lacuna in the manuscript] 

We are dealing here with a text of literature that is truly popular, with a 

"legend ofa saint,” the text of which, except for some details singled out 
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later, must have been established rather early,* even before the death of 


the compiler of the majmū'a of ms. B 2 (around the year A.H. 960, since 
his grandfather, "Alī ibn al-Bagarī Sa idi, was associated with an Ahmadi 
religious of Tanta, Ibrahim Matbüli, 880, f. 188b). To identify its author 
or at least its original milieu we must follow two trails: the prose quota- 


tions and also those in verse, for in the indirect literary tradition names of 
(sometimes im por- 


founders of religious orders are mentioned in poems 
tant in themselves) whose pericopes are crammed full. 
Initial investigation turned up formal quotations from the Qissa only in 
the Nasim al-riyād of Khafājī (d. 1069) [bib. no. 811-a], Volume IV, 564- 
567, in which, in another recension, pericope numbers 16, 20, and 24 ap- 
pear. The freeing of the prisoners theme (= no. 16) appears in ‘A ttār 
(Tadhkira), but without the boat. The case of no. 40 (“werd” thrown at 
the face of the executed, here by Junayd, and in ‘Attar, Takhk. II, 143, 
lines 14-15, by Shibli) is stranger. Here, in the Qissa, werd must be vo- 
calized wird^^ in the sense of “rosary”; ‘Attar, using a written not an oral 
source, read it as "ward" in the sense of “rose” and translated it “oul” 
(which his Uyghur translator read as "gil" in the sense of mud"), 
Further investigation turns up about twenty poems. The following are 
those found in the four mss. (B, J, L, N): “anā Husayn al-Hallaj . . . hālr>> 
(no. 11 = Diwan, p- 141n); “yd 'awdi min 'awdi" (numbers N 4, L 6, J12, 
B12 = Dīvān, p. 152); "Lāhat ‘ala dikkati'l-khammāri asrār” (numbers 34B 
and N 40 = Diwan, p. 129). Two famous pieces appear in three mss. ; 
L, B): "Qul likhwānin . . ' (no. 12 = Diwan, p. 131; in its place 
N gives the unicum “Adir al-kāsāt . . sigāma”), —and “Ugtuliini, ya 
thigāti” (no. 28 = Diwan, p. 33; in its place N gives an expansion to nine 
verses of the famous distich (given in J 12), "Saqawni . . . laghannati” = 
Diwan, p. 128). Two mss. (J, B) include borrowings from the Hikaya: 
“Ma ziltu ajri . . . inhattu” (no. 16 = Diwan, p. 70), “Idhd hajarta . . . wa 
agallī” (no. 21 = Diwan, p. 125). Likewise two other mss. (B, N): “Lam 
uslimi"I-nafsa . . . yuhyihà" (no. 26 = Dīwān, p. 127). Also, "Lya habibun 
- fi'l-khalawati” (no. 24 = Diwan, p. 47); ap. ms. B. Ms. J includes in 


. hazanan’ 


^3 The Qíssa confused the name of Vizir Hāmid with that of a Sahābī buried in Homs: 
Khilid ibn Walid (mss. J, N; ms. B corrects the beginning: ms. L puts sahib al-shurta) who 
played a role in the futuwwa (Thorning [?] I, 109; “pir al-nugaba’ "). 

Words used for Baghdadian topography show that the Qissa was not written in Iraq: the 
river in Baghdad is called Furāt (no. 34, mss. J,L,N: only ms. B, like Khafaji, corrects Dijla 
in no. 34 but keeps, through an oversight, Furāt in no. 16); Harīm (J 24) is in actuality the 
name of a palace; Burj (nos. 34, 43), equipped with battlements (shararif: J,L, no. 43), is 
possibly the Burj ‘Ajami. From the lexical standpoint, it should be noted that the Iraqi 

the Iraqi word gibgāb (no. 


word sindān for prison exists only in al-Khamr dinni: for footwear, 
17: re ms. B); for copper cooking pan, hawiin (mss. B,L,N; and hafira, ms. J; no. 24). 


44 Warda (PK, J). 
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an awkward manner a piece in which Hallaj is quoted (“tajalla lī . 
fahayani,” in no. 34b); it is also the only one to give a certain interesting 
piece, ''Sakirta min al-ma nā. . . ajabu” (no. 38 = Diwan, p. 128) and the 

only borrowing from poems of the Akhbar (§ 38): "Hawaytu bikullī. . . 
ya Qudsi” (in no. 12 = Diwan, p. 66). 

Ms. N inserts no. 33, and ms. L adds to the final no. 44, a famous 
qasida "al-khamr dinni . rayhani (Diwan, p. 141); independent of the 
Qissa, related to the poem “‘‘Adir al-kāsāt . . . sigāma,” it will be examined 
here in the appendix. 

The indirect tradition for the verse notices, in Jildaki (d. 743), the 
poem “Anā Husayn al-Hallāj . . . hālī” along with “Ugtuliini” and, in Ibn 
Taymiya (d. 728), the fourth verse of "Lahat. . . ." 

Lastly, numbers 32-34 and 43-45 of the Oissa, devoted to his sister, 

belong to another Qíssa which has not yet been rediscovered; a very 
heterodox Oissa, in which it is not his shaykh, but his sister, a divine hüri, 
who initiates Hallāj (here "Mansūr”) into the divine intoxication ($I), re- 
ceives his last will and testament ($II), presides as an initiate at his execu- 
tion ("stop transforming yourself," ap. ms. T of Akhbar, p. 8); “he has 
become a demigod" (literally: half-man, half-god) ap. Hariri (d. 645) and 
Mustawfi (d. 740) (ȘI) and becomes pregnant by him after drinking 
water which he had made fertile with his ashes (§IV).*5 That this legend 
of Kurdish origin, spread to Iranophonic India and from there to Turk- 
estan and as far as Java, was written down, we have a strange proof: the 
mistake made by the Qirghiz of Otch, who, reading in his text the same 
formula "Anā'l-Hagg, Manhaqqem ," first in Arabic and repeated in Per- 
sian, believed that Hallāj, applying the Persian form to himself, said the 
Arabic form about his sister, that she was called "Anal," and that he 
claimed she had become ''Hagg,” God. 

In conclusion, the four mss. (B, J, L, N) of the Qissa allow us only to 
iypothesize about its date and its original milieu. Its date: certainly ear- 
er, not only than 1069 and 960, but also than A.H. 728, and later than 
H. 600: since three of the four mss. include the poem “Qul li’ikhwanin”’ 
iat Ibn ‘Arabi attributes expressly to Musaffar Sibtī, who died in A.H. 
6 in Hama.*6 His original milieu: Damascus, among pro-mystical 

anbalite Sunnites of the Jammā ilīyīn group (transmitters of two Hallāj- 

5 Fragments of ȘI ap. Nizām Husayni (in 1068: cf. Recueil, p. 66) and two lost Indo- 

sian mss. quoted by Malcolm and Graham (Makhzan al-sārikīn, Magsūd al-ārifin). 


ragment of $II: here, Qissa, nos. 32-34, 43-45. —Cf. the “soul-sister” of the Yazidis. 


plays the role of hajib for the wasiya (ap. Z. Qazwini = the khādim ap. "Attār). —Frag- 
it of SIV: Yazidi text ap. Ismail beg Tchēl, Yazidi [bib. no. 999-02], 1937, p. 89; cf. p. 


and Parry. M 
Ibn ‘Arabi, Muhādarāt [bib. no. 421-a]; Ibn Taghribirdi, Paris ms. 1780, f. 138b. 
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ian texts: Intisār and Bidaya),*? the hosts of Mūsā Kīlānī (d. 608), rawt ofa 
rhymed prose work on Hallāj, in rhyme -ānī (Bahja, 121-122). It was 
there that Izz-b-Ghānim Maqdisi (d. 660) was to become a Hallājian; and 
five pericopes of the Qissa (nos. 7 and 18) in ms. B, nos. 28, 37; and 46 in 
ms. J) come from the Hall and the Sharh of ‘Izz Maqdisi.48 

The Qissa in ms. N is found to contain three poems that cite heads of 

"congregations: Sayyidi Aba’l-Wafa’ (= the Kurd Taj al-‘Arifin Kākīs 
Barjasi, d. around 520: Bahja, 142), ‘Abd al-Qadir (Kilani) and Ibn al- 
Rifā'ī Ahmad, ap. ‘Adir al-kāsāt, —'Abd al-Qadir, Samadi (sic = Rifa‘i) 
Hariri (his tomb: thus written after 645), "Adī-b-Musāfir (d. 558: founder 
of the Yazidi ‘Adawiya in Kurdish lands: he is said here to be of Shami 
origin; this fact, accurate (Bahja, 213), proves the Syrian origin of the 
poem), ap. Sagānī min ahwāhu (in no. 34); —Ibn al-Rifaà'i and Ibn Barakāt 
(= Abū'l-Barakāt Sakhr, d. around 585, second head of the Yazidi 
"Adawiya, founder of their monastery in Cairo, where the Kurd 
Mihranī, friend of Baybars, d. 671, lived), ap. al-Khamr dinnī; the connec- 
tion ms. N has with the latter is underscored by mention in no. 33 of the 
martyrdom of 'Uthman, cited ap. al-Khamr, and of the sayha of the “‘fata 
Badawi,” whom ms. L 2 calls *Ahmad Badawī.” 

All of that, with pro-Umayyad tone, the mention of three shaykhs 
venerated by the Yazidis, and the mention of Ahmad Badawī of Tanta 
(d. 695 and not 675),49 who we know came to Iraq to “‘visit the tombs of 
Hallaj and ‘Adi ibn Musāfir,” therefore that he had a connection with 
"Adawīya Kurdish monasteries in Damascus and Cairo, makes us seek 
the origin of the qasida al-Khamr dinni and of ms. N of the Qissa in Syria 
among the affiliated members of the 'Adawiya of Damascus and of the 


Rifā'īya Haririya of Harran, associated with the Egyptian Badawīya (cf. 
Ibn al-Bagarī). 


1. Table of Contents of the Forty-five Pericopes of the 
Qissat Husayn al-Hallaj 
(with the 1954 edition's pagination)59 


(1) the maternal vow (familiar theme: verified by Ibn al-Sā'igh 
Dinawari, d. A.n. 331; cf. Siddiq Khan, Husn al-uswa, 378) 103 


4? This volume, p. 461. 

48 A parallelism in the prose pieces: with regard to the mutilations. [He] laughed at the 
sayf (BN 1641, f. 252b), joy and not pain when mutilated (ilā lama'ān bariq al-sayf fa dahika). 

49 Baybars (658, d. 676) came to greet him as he returned from his jourriey, which there- 
fore could have taken place in 633; his direct disciple ‘Abd al-‘Al died in 733. 

50 Oissāt Husayn al-Hallāj, in Mélanges Nyberg [bib. no. 1695-bx]. 
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(2) his admission to Junayd as khadim 

(3) he inadvertently swallows the formula of the “supreme Name"; 
Junayd curses the thief5? 104 

(4) sent to the market, he enters it in ecstasy 

(5) he shouts his secret, then flees to the mountains 

(6) returned, he inspires, without his knowing, a sermon by junayd 

(7) his ecstatic definition of love (rid'a min thidi, jur'a) 

(8) Junayd, opening his dalg, discovers the wound of his heart; he 
weeps; 105 

(9) he shouts the tahlil in the sūgs; and “I am the Truth” 

(10) he cards a shop full of cotton; hence, his surname; verses; threats 

(11) the incident with the handkerchief (mandil) 106 

(12) he disappears for a year, then returns 

(13) he enlarges and shrinks his body; Junayd sympathizes 

(14) he disrupts traffic; Junayd makes him agree to go to prison 107 

(15) there, in the presence of a visitor, he makes a pomegranate tree 
grow 

(16) he exhorts his fellow prisoners, draws on the wall a “ship of salva- 
tion" which they, filled with faith, get into and escape in*? 108 

(17) he walks on the river, in gibgāb, pulling the ship; verses 

(18) he returns to Baghdad, expressing his love of God 

(19) the public, its patience overtaxed, and 70 ‘ulama ', denounce Hallāj 
to Junayd 

(20) at the time of azān, Hallāj shouts at the muezzin: you have lied 
about it 

(21) the Caliph, prejudiced against him, orders him brought [to him ]109 

(22)-(24) arrested, he appears, challenges the lamā’ to a test, and sits in 
a large boiling cauldron 

(25) triumphant, he flees 

(26) he returns to the home of Junayd: the police commissioner brings to 
the Caliph the 84 fatwā of the 'ulamā” of Baghdad, Damascus, and 
Cairo “fi gatlihi salah al-muslimin” 110 

(27) Junayd approves of the fatwa of condemnation 

(28) Hallaj confirms it on a piece of paper that he throws in the air 

(29) Shibli (with 60), Junayd (with 80), and the Forty arrive 


51 A previously cited incident (‘Attar, Il, 37, 63; this volume, p. 344; cf. Manstr-b- 
Ammir, bestowed with wisdom for having respectfully swallowed the basmala (Ibn ‘Arabi, 
Jadhwa, f. 2b). 

52 (Fulk Nūh): cf. Qur'àn 11:41; cf. Noah. 
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(30) the crowd gathers; Hallāj has both hands cut off; his blood writes 
"Allah" 84 times (the number of the shuhiid) 

(31) he ablutes his forehead with his blood: “I am the Betrothed (of the 
Divine Presence)"; Junayd orders him to be silent 111 

(32) he calls for his sister 

(33) he accepts his execution, renounces making the cry of rage that 
would destroy everything 

(34) final testament: to stop the flooding of the Tigris, throw my ashes 
into it 

(35)-(36) he reminds Junayd of his vow to dress in black 

(37)-(38) mutilation of the hand (right; left, missing) 

(39) nailed, stoned, burned 

(40) Junayd stones him with a rose; he groans 

(41)-(42) Junayd kisses him between his eyes: he yields up his soul 

(43) his sister threatens the Tigris, which stops flooding 

(44) he appears to his sister in sleep; he expresses his joy to her 

(45) if you let a bird out of its cage, to let it go free in the garden, will it 
be unhappy? 113 


112 


2. Filiation of Manuscripts 


The stemma of the four mss. of the Qissa, BQ, NB, J, DR, may be 
arranged either by the presence of characteristic expressions in the prose 
parts; there are too few of them: 84 'ulamā” (BO, J, NB [twice], Tuzari), 
or 85 (DR), or 70 (variant BQ; cf. “al-Khamr dinnī”); and the name of the 
father of Vizir Hàmid-b-Walid (BQ; NB, DR even give "Khālid-b- 
Walid,53 Mustawfi: Khālid-b-'Abbās; PK: Hamid-b-‘Abbas Shurayj”) 
(Lescot, p. 231 [bib. nos. 1798, 2149]); or by the verse pieces. 

BQ contains 15 pieces of verse: 7 in DR (arranged in order), 4 in NB 
(in order) 14 in J (in 2 orders); 13 in PK (in order). 

NB contains 17: 11 in DR (9 in order), 3 in BQ (in order), 3 in] (with- 
out order); 2 in PK (in order). 

J contains 17: 4 in DR (without order), 3 in NB (without order), 14 in 
BQ (without order); 8 in PK (out of place). 

DR contains 19: 11 in NB (and in order), 7 in BQ (in order), 4 in J 
(without order); 2 in PK (in order). 

PK contains 16: 2 in DR (in order), 2 in NB (in order), 8 in J (1 out of 
place), 13 in BO (in order). 


53 Yazidi in origin (Lisān, 21). 
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Hence, the following stemma: 


(X) 


(Khafaji) BQ 


NB DR (Magdīsī) (Y) 


J PK 


The dating of the Oissa, which emanates from a popular Damascene 
milieu venerating ‘Uthman, depends on a comparison with other Hallāj- 
ian collections (from which it makes no literal borrowings in prose): 

a) It uses again two pieces of verse found in Akhbār (Ugtulūnī, 
Hawaytu), 5 of 80 in Hikaya (Rühuhu, mà ziltu, lam uslim, Idhā hajart, liya 
Habib), and 4 apocryphal poems (qul limam, by Sabti, d. 636: J, BQ, DR; 
—sagawnī, as early as Qazwini, ap. NB; —‘‘ahruf arba' ”), Shadhiliyan, 
ap. J, BO; —“al-khamr dinni,” NB, DR; this qasida has certain things in 
common with the Qissa: the allusion to carding, verse 5, to the cauldron, 
verse 4, to the muezzin, verse 10, to the 70 judges: cf. rawd fā'ig; 

b) it uses again eleven legendary themes: theft of a book (as early as 
Qushayri); the alliteration “sudir-qubir” (of Dhü'l-Nün and Yf-b-Hy 
Rāzī, Hilya X, 243; Luma‘, 232; from the historian Hamadhānī); the 
shout ''Aná'l-Haqq" (moderate use); the miracle of the carding (from 
Sulami); the inflating episode (from Zanji and Bagillani); the shrinking 
episode in prison on the second day (legend from Oastamūnī); the role of 
the Forty (with Shiblī; cf. Yesewi, Qastamüni, Gharib Bukhari, "al- 
khamr dinnī”); the drops of blood (Hikaya); the shout “sayha” ("al-khamr 
dinnī”); the sister still in archaic role; expanded ap. Yazidi, Bukharian, 
and Bengali legends; 

c) it develops its own themes: the maternal vow; the fatwa “to die for 
the salvation of the Muslims" (cf. Hikāya) is divided into two parts, and 
God himself renders a fatwa confirmative (waraqa); the insult to the dis- 
tracted muezzin (as far back as Mūrīdī: the theme comes from Nūrī); the 
judiciary test (mubahala) by the cauldron (as early as Khafaji); the escape 
from prison (ibid., cf. ‘Attar); death by stoning (cf. ‘Attar: and the rose); 
the sister unveiled (cf. Mustawfi, Guzida: ms. P., Pers. Suppl. 173, f. 


266b). 
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We have found only one literary text, the Sharh hal al-awliya’ of ‘Izz "A 
Salām-b-Ghānim Maqdisi (Hanbalite, d. 678 in Damascus), which has a 
definite connection with two mss. of the Oissa, J and especially BO. The 
piece with ten verses, Nasama, common to J and BQ, is to be found after 
zz (hal, Ibr-b-Adham) where the sequence of verses is as follows: 1-2, 
9-10, a-b, 3-8 (of which two are additions). The piece with ten verses, 
Amma walladhi (J, BQ f. 1942), is found ap. “Izz (hal Husayn) with five 
added verses (concerning Karbala: between verse 4 and verse 5). "Uqtu- 
lini" is watered down (J, BQ: 3 verses; Sh. 8). One must conclude from 
this that Sharh copied the Oissa (BO f. 193a, with its snare for birds, f. 
1982, which became a bird of paradise = Sh., f. 251a), is appended to 
fragments of rhymed prose, rather clumsily borrowed from Sharh (was it 
a copyist’s interpolation?). 


3. Excerpts from the Qissa 


$3: One day it came to the mind of Junayd to drink the Supreme Name 
of God. He wrote it with musk and saffron and slipped it under his sajjada 
to drink it with his saliva at the time of the ablution. But then, as was his 
custom, Husayn went in to sweep the zdwiya; he shook the mat, a piece 
of paper fell out of it; Husayn took it and swallowed it, so that God 
might bless it, without knowing what was written on it. Junayd, going 
in again found the paper no longer there, and exclaimed: “O people, who 
took the paper which was there?" No one responded to his repeated 
question. Then, by way ofa threat, he said "Let him who does not return 
it have his hands cut off, and his feet, [let him] be crucified and burned; 
and let his ashes be scattered in the air." And during all of that, Husayn, 
standing, was crying, with his heart inflamed by the light of divine 
Truth. 

$6: Then Husayn returned on the day of the shaykh's reception; be- 
cause the room was filled with many people, he remained in the hallway 
(dahliz). Now the shaykh was eloquent, his words had touched the 
learned as well as the slow, therefore people liked to come there. But on 
this particular day what he said became so subtle that no one understood 
him any more. *This is no longer your way with the fugarā”, someone 
said to him; we have understood nothing. —Nor I, said Junayd; I do not 
understand what I am saying; it must be a warning directed at someone 
who himself must understand. Look therefore in the hallway and see if 
there is not someone there whom this language makes weep." They 
looked there, they found Hallāj standing there weeping: “have you un- 
derstood what the shaykh has said? — Yes. —Come in, he asks for you”; 
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and they cleared a way for him to the minbar: "Now then, Husayn," the 
shaykh said to him, “you have reached the point of grasping the divine 
message in the depth of consciences.” 

$12: He entered Junayd's lane. “What do you want?" —"TI wanted to 
see you, to hear your words; you are the one who brought me closer to 
the Friend, and my separation from you saddened and caused me pain." 
—‘‘Who among us has not received his share from the Beloved, who 
among us does not weep with desire to see the face of the Beloved? But 
the hearts of free men are tombs for secrets. If one spark of the Beloved's 
desire catches fire in the heart of the lover, it causes living flames to shine 
under constraint of the guarded secret." And then the shaykh opened his 
dilq (patched robe), and the blood poured out of his heart; and he wept; 
and his tears flowed, mingling with his blood. Before that Husayn said to 
him, “O shaykh, what are these tears and this blood?" —""The tears, 
they have flowed from desire, and the blood, jt is from fear of being 
separated (from God). Husayn! God is merciful to one who knows His 
place, keeps His secret, and follows His precept." And the shaykh kissed 
Husayn between his eyes. Husayn answered him: “That is a constancy 
beyond my powers,” and he left and walked the streets of Baghdad 
shouting, “Allāh!” 

§16: Imprisoned, he prayed and made the prisoners pray, and said to 
them: "O band of Muslims! Your prison is nothing else but your sins and 
your heedlessness of your Beloved.” Then he prayed with them at the 
‘isha’ and spoke to them of God until dawn, when he performed the 
prayer with them. Then he got up and drew on the prison wall a picture 
of a ship, sat in it, and exclaimed: "let him who wants to save himself get 
up and enter it with me." They got up and came to him. “Cast off your 
ship,” he said, "declare simply with me the dhikr Allah, the tahlil!” When 
they raised their voices the picture became a ship in the middle of a great 
river. He said to them, “O people! This is the ship of salvation (markab 
al-najāt).” They continued to utter the Name of God; when they were 
halfway across, Husayn took up his gibgāb, put them on his feet, and 
walked on the surface of the water, and the ship followed him until they 
reached the shore. He then said to them “O people, go forth wherever 
you wish, safe and sound.” 

$28: When Junayd, accepting the fatwa of the eighty-four judges, de- 
livered Husayn up to the secular arm, Husayn appeared again before the 
Caliph and said, after looking left and right: "bring me an ink-pot and 
paper"; which they did; and he wrote on it: "my body is Yours, my 
blood is Yours, make it lawful to shed." The paper flew into the air, then 
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returned with this written on it: “if you are full of love, submit yourself 
wholly to the command; if you are one of Ours and desire the intimacy 
of Our union, Our way, Our nature, is to put men to death, and Our 
Law renders their death licit (har yuhilluhu)." 

$32: He asked that his sister be brought to him for a final admonition 
(wastya). They went out and found her; she came with bare feet, head 
unveiled. “O sister, he said to her, have you no shame? Before these men 
veil your face." —'Where are there men, my brother? If they were men, 
they would not have failed to recognize (in you) the mystical states of 
men." —“That, my sister, is the fact of a divine preordination, the result 
of the curse of my shaykh Junayd. I shall be anxious to release whoever 
has abused, struck, stoned, nailed, and burned me. But when they have 
burned me, keep my ashes with you; for after three days, the Euphrates 
will boil over in anger against the inhabitants of Baghdad because of the 
evil they have done to me. Then they will come to implore you. And 
when the water has risen to the battlements of the Burj (sharārīf5+ al- 
Burj), throw my ashes into it, saying to it "Husayn greets you and tells 
you: do not drown the inhabitants of Baghdad, because his shaykh, 
Junayd, is among them; do not exceed the Burj" (variant: "return to 
Where you have come from; my brother forgives him who has done evil 
to him; he accepts the fate that God prepared for him for the sake of his 
shaykh: one alone is enough to have a thousand be spared from it”). 

$36 (ms. B 2 = Paris 1618, f. 196b): When they had cut off (first) his 
left hand, his blood wrote “Allah, Allah” in eight places on the ground, 
and with his blood he began to draw letters on his forehead, saying 
"(since) I am the betrothed of the divine Abode” (ana 'arūs al-Hadra) (for 
the marriage, the hairdresser [harqüisa] marks the forehead of the be- 
trothed with scarlet, cf. J. Jouin, ap. REI, 1931, p. 315). 

$40: And the first to stone him was his shaykh, Junayd. He stoned him 
with his wird (= rosary). And Husayn groaned “You have killed me.” 
Junayd said to him “others have stoned you with stones, and you said 
nothing, but when I stone you with a rosary, you groan?” —‘“‘Lord, 
don’t you know how much it hurts a lover to be scorned by a friend?" 


Then the shaykh embraced him and, kissing him between the eyes, bid 
him farewell. 


II. BIOGRAPHIES OF HALLĀJ WITH COMMENTARIES 


We are dealing here with commentaries on his biography that place it in 
relation to a whole, imposing on him a general form, generic, however 


54 Shurafāt (Ibn ‘Arabi, Tarjumān). 


— 
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comparative and even polemical in character, thereby delineating the fa- 
vorable or hostile opinion of the authors who signed them. 

They can be divided into two categories: 

a) works by religious writers, mystical or anti-mystical; 

b) works by historians, chronological annals, biographies of individ- 
uals, dictionary-directories of notable persons (by categories). 


a. Works by Religious Writers 


1. Polemical Tracts Written during Hallaj’s Lifetime 


“Makharig al-Hallāj wa'l-hila fīhā” = “the False Miracles of Hallāj and 
His Methods of Trickery” (Khatib VIII, 124); a work composed prior to 
309 by Hārūn-b-'Abd al-'Aziz Awārijī (278, d. 344), a Mu'tazilite au- 
thor, a functionary in the department of finances, whose intent it was to 
reopen the trial. Tanükhi (Nishwār) and Baqi Dānī (Bayan wa farg) must 
have made use of this work. The word "makhariq" in its title evokes the 
famous contemporary pamphlet by the physician Razi.? 

In the opposite direction, certain pro-Hallājian accounts continued at 
that time to be circulated in writing; at least this is what is suggested by 
the unusual number of separate recensions, prior to Sulami, which have 
come down to us dealing with two features of Hallāj's life: his debate 
with Ibrāhīm Khawwās in Kufa (Tawakkul)? and his public prayer at 
‘Arafat during his final pilgrimage (ta Tam 'ajzi).? 


2. Sulami’s Documentation and His Written Sources 


Sulami (d. 412) is the source of our knowledge of the earliest Hallajian 
Süfism, with the 250 authentic (and not retouched)^ doctrinal fragments 
of it that he has transmitted to us (250 out of a total of 395). He also col- 
lected biographical data on Hallāj. In spite of the traditionist fiction of 
isnád, we must try to determine the sources of all of this material. 

a) Ta’rikh al-süfiya. This great historical collection of 1,000 Sufi 
shaykhs was composed by Sulami before 371, as various indications 
prove; he was attacked for having written biographies of three 


1 Birüni, Répertoire . . . ouvrages Rāzī, edited by P. Kraus, 1936, p. 20, no. 174. 

2 Kalabadhi, no. 31 (batnak = karsh, ap. "Attār); Qushayri III, 51, according to 'AA-b-M 
Rāzī, d. 353; Hujwiri, tr. 205, 285, text pp. 258, 367; AH Ghazili, Ihya’ [bib. no. 280-a], IV, 
174, 310; Ahmad Ghazālī, Sawanih [bib. no. 281-c], f. 43a, "Ishqiya, f. 129a; Kubrā, Tariqat- 
nama [bib. no. 391-a]; commentary of Ibn Sina, Ishārāt II, 120. 

3 Kalābādhī, no. 29, and Akhbar, ms. P. 5855, f. 87a; Bagli, Tafsir, nos. 11, 17, and 
Shath., no. 187; Sulami, Tabagāt, no. 11; ‘Attar, no. 1; Shaydhalā [bib. no. 259-a], no. 1. 

* Cf. Akhbar al-Hallaj , 16, 40-43. 

5 He alludes in it to Ibn Khafif (d. 371) as being alive; the work is cited by *AA-b-Mūsā 
Salāmī (d. 374: ap. Ta'rikh; cf. Khatib III, 9), by A-b-M Nasawi (d. 396, ap. Tabaqat), and 
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blacklisted men: Hallāj, Abū Hulmān and Qannad.$6 It appears lost, but 
Khatib has preserved for us twenty-one fragments from it dealing with 
Hallaj that we published in 1914.7 Harawi informs us that this work was 
a reedition of the Ta’rikh of Abū Bakr M-b-'AA Bajali Rāzīs (d. 376), a 
famous Süfi historian, “forsaken” (mahjür) following an undeserved 
morals charge against him;? and that Bagli had had for a master Abü 
Bakr Paykandi, author of tawarikh? from which he may have bor- 
rowed.!! 5 

It is therefore probable that, except for seven pieces derived explicitly 
from more recent Süfi authors, the whole of this biography of Hallaj 
given in Sulami came from Abi Bakr Bajali, referred to elsewhere ex- 
pressly as the source of numbers 12 and 24, to which must be added 
numbers 6 and 22, of the same isnad , but in which his name is omitted. It 
was also Bajali who must have copied numbers 2, 5, 10, and 18 derived 
from the following authors respectively: Qannad, A Z Tabari (cf. Bak., 
5), Khuldi (Hukya), and Faris (via Sayyari); for numbers 4, 17, 19-20 the 
borrowing is uncertain. One finds that Bajali does not put us in direct 
contact with the milieu that was eyewitness to Hallāj's life. 1? It was also 
from him that Sulami must have borrowed his short notice on the Hallā- 
jian Shakir (d. 311), found in the same work. 

There remain seven fragments: 

No. 3, taken from M-b-'AA ibn Shadhin Bajali (d. 376), author of a 
Kitab Muzakki (or Mudhakkir), a pupil of Ibn Salim and of Ibn Yazdānyār 
(Qushayri 10, 22, 25, 31, 32; Hilya X, 208, 363; Khatib V, 464); Itidāl III, 
85. 


No. 8, taken from Mansür-b-'AA Sadüsi Harawi (d. around 580), a 
disciple of Shibli, an author attacked by Mālinī, accepted by Sahlaji and 


Harawi (Khatib XIII, 85; Jami, 399; Sahlaji, Nür, 25, 36, 131, 132, 134, 
136). 


by AS M-b-'Ali Naggāsh (d. 412, ap. Ta'rīkh); cf. our Bibliographie hallagienne, nos. 137, 
183, 180. 

$ Baghdādī, Usūl al-din [bib. no. 201-d], 316. 

7 Ap. Quatre Textes II. 

8 This is Ibn Shādhān. 

? Ivanow, JASB XVIII, 394; Jami, 257; Tarā'ig II, 223. 

10 Kalabadhi, Akhbar, 5855, f. 371a. 

11 JASB XVIII, 394; Qushayri, 67. : 

12 Bajali gives biographies in his Ta'rīkh of Kharrāz (Qushayri, 105), Junayd (Khatīb VII, 
247), Jurayrī (Khatīb VII, 248; Qushayri, 124, 130), Kattānī (Khatib III, 76; Qushayri, 61, 
121, 125), Ibn ‘Ata’ (Qushayri, 101, 119), Ibn Shaybān (Qushayri, 72), Abū'l- Abbās al- 
Oāss (Qushayri, 21), Khuldī (Sulamī, tafsīr on Our'ān 51:1; 112:4), Yūsuf Rāzī (Talbīs [?], 
295); cf. Masari* [?], 69. 
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Nos. 9 and 11, taken from AQ Ja'far-b-A Rāzī (d. 378), an author 
quoted by Ibrāhīm Nasrābādhī (d. 364), and a rāwī of Ibn Abi Sa'dan 
(Khatib IV, 361); no. 13, taken from Abū Bakr ibn Ghālib, whom Khatib 
treats as an unknown, from whom we have three other Hallajian texts 
(Sulami, Tabagāt, no. 10; Qushayri I, 45 and III, 53), who spoke of Ibn 
Khafif to Kalābādhī (Ta'arruf, 119); this M-b-M ibn Ghālib is possibly 
Dāmaghānī, head of the Süfis of Kirman (343, d. 432: Sam ‘ani, f. 358b; 
cf. also Hilya X, 253), rather than the famous muhaddith Burgānī (336, d. 
425; Kh. IV, 373) of whom Khatib could not have been ignorant. 

No. 14, the basic account by Oādī Ibn al-Haddād of Hallaj’s last vigil 
that Sulami claims to have taken from the canonist Abū Bakr Qaffil 
Shashi (d. 375), an easy way of authenticating his borrowing from the 
Ta'rikh of Bajalī, it would seem. 

No. 23, taken from the Luma‘ of Sarràj (d. 377). 

Let us add that A'AA Rāzī, the rawi of no. 19, is the same as Hy-b- 
A-b-J Rāzī (Kh. VII, 230, 248), perhaps also an author of no. 20 (Luma*, 
316 — 808), rawi of AB M-b-'Ali 'Atüfi (alive in 343, according to 
Sam ‘ani, f. 394a), (Qushayri, 28, 63, 112, 130, 148, 181, 192) and of nos. 
9 and 11; and kājā Ibn Bākūyā (d. 428), successor of Sulamī as head of the 
"monastery" of Nishapur, recopied nine (out of twenty-one) of the Hal- 
lājian fragments from the Ta'rikh of Sulami while giving them new 
isnads. 

Lastly, Qushayri gives others (ap. Risāla) in which we find two other 
ráwis concerned with Hallāj: (III, 51) AM-'AA-b-M-b-'AR Razi (d. 353), 
the leading pupil of A U Hiri (Sh. I, 119) and (IV, 19) AA-M-b-A-b- 
Ibrāhīm Isfahānī, gādī, d. 349, master of Mālinī (Kh. I, 270; Hilya X, 
123, 125). 

b) Tabagāt al-stifiya. At the end of his life, Sulami abridged the Ta’rikh 
that we have just considered in a brief collection in which the concise 
notices, grouped chronologically, on each shaykh are followed, without 
anecdotal accounts, by a selection of maxims. This still classic work, 
transmitted with regular samā' among Hanbalites,!? was used again by 
Ibn Khàmis Ka'bi (d. 553) in his Manāgib, by Mubārak ibn al-Athīr (d. 
606) in his Mukhtār, by Sha'rāwī (Tabagāt), by Munāwī (Kaw.), and by 
Bandaniji. J. Pedersen has begun an edition of it.!^ 

Under the rubric of Hy-b-Mansūr Hallāj, the abridged biographical 


13 From AB A-b-'Ali Shirazi to ‘Ayisha Magdisiya (d. 816; Rūdānī, Sila [bib. no. 834-a], 
f. 91b). 

14 Fascicule I (PP 1-10) appeared in 1938 [bib. no. 170-a]. [Published in full, Brill, 
Leiden, 1960. —H.M. ] 
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notice is followed by twenty-one maxims, of which numbers 1, 6, 8 and 
10 have isnāds: 

No. 1 was taken from the Akhbar, ahadith wa hikayat of Abü'l-Faraj 
"Abd al-Wāhid-b-Bakr Warthānī (d. 372), whose biography was written 
by Sam'ānī (f. 580b); who took it from Ahmad-b-Fāris-b-Hasrī (= 
Khusraw?), rawi of no. 36 of Akhbar al-Hallāj, rawi of Kattānī (Khatib III, 
76), informant of Ibn Jahdam (Bahja, VI, ff. 2a, 25a). Warthàni was an 
author known for his accounts of early shaykhs (Qushayri, 116, 145), 
Rudhabārī (Qushayri, 6, 147; cf. Masári*, 375) and Ibn Khafif (Qushayri, 
24). 

No. 6 came from a work by Faris (via ‘Abd al-Wāhid Shirazi, author of 
the Tārīkh al-sūfīya (= Warthānī).!5 

No. 8 came from Abü'l-Husayn Fārisī, a well-known author, died 
around 350, since his disciple AB M-b-A-b-Hamdūn Farrà' died in 370 
(Luma*, 40), rawi of Ibn Fātik (Qushayri 6) concerning Junayd; and con- 
cerning other shaykhs, Ibn ‘Ata’ (Qushayri, 62, 108, 171), Jurayri 
(Qushayri, 104, 107), Sari‘ (Qushayri, 113). He must be identified with 
Abü'l-Husayn M-b-A-b-Ibrāhīm Fārisī, a disciple of Fāris (J. Pedersen 
ed., 31, 45). Cf. Talbis, 320 (rawi of A-b-'Ali Wajihi). 

No. 10 came from M-b-M-b-Ghālib, studied above; Ibn al-Dà^5 
quotes him for an answer to a "question" by Shibli. Could Ibn Ghālib be 
the author of the “visits of Shibli”? 

Harawi and ‘Attar gave several of these maxims. 

Munawi and Ibn ‘Aqil also. Kalābādhī give no. 11, Qushayri nos. 
[. . .], Hujwiri no. 15, and Ibn al-Sabbāgh nos. 16 and 18. 

It should be noted that nos. 12 and 14 are found in Sulami's Tafsir, nos. 
85 and 58 (with variants). 

Sulami, as he himself tells us, intended to give other isndds here for the 
accounts previously published in his Ta’rikh, this being the method of 
confirmative corroboration (istikhrāj usūl) by which these accounts are 
transformed, if their witnesses are trustworthy in other respects, into au- 
thoritative "fundamental" (usiil) texts (Nawawi, Marcais tr. [bib. no. 
1731], f. 59a), 

c) Hagā'ig al-tafsīr. This valuable work, in which Qur'ànic verses are 
commented upon by maxims of leading Süfis, contains 208 maxims of 
"al-Husayn," a prudent abbreviation for Hallaj. In his preface, Sulami 
acknowledges having made use of previous attempts, those of Ja'far-b-M 
(= the imam) and of Ibn ‘Ata’ bequeathed to Abū ‘Amr ‘Ali Anmātī, a 


15 And not "Nīsābūrī" (an error in the 2nd edition of Akhbar, p. 108). 
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disciple of Nüri. Anmātī, who was one of the masters of Fāris 
(Kalābādhī, Ta'arruf, 112),15 communicated this tafsīr to Abū Bakr Bajali 
(Ibn al-Jawzī, Talbis, 354; Qushayri, 57, 119), who transmitted it to 
Sulami, who refers at least four times to Bajali in his own tafsir. Harawi 
describes the Kitab fi fahm al-Qur'an of Ibn ‘Ata’ for us as an allegorical 
commentary of the Our'ānic text from beginning to end.17 Now, we 
have two quotations proving that Ibn ‘Ata’ quoted Hallāj during his 
lifetime, and the second of these is found in no. 19 of Sulami. It is possi- 
ble therefore that many of the quotations from “al-Husayn” in Sulami go 
back to Ibn ‘Ata’. On the other hand, although Sulamī says nothing 
about them, his tafsīr had other, more recent written sources; his nos. 27 
and 147 dealing with Hallaj’s execution (cf. his Ta’rikh, no. 22) must be 
restored to the Ta’rikh of Abū Bakr Bajali. Among other recent authors 
whom he mentions, two of them must be retained here as sources of Hal- 
lājian maxims: first, Fāris, the well-known Hallajian (d. around 345), 
who refers expressly to “al-Husayn” (= Hallāj) in no. 130 (cf. no. 75); 
then, one of his precursors, whom Faris seems to contradict in places in 
terms of the meaning to be given to certain sayings of ‘“‘al-Husayn” (no. 
193; cf. p. 813, n. 6), Abū Bakr M-b-Müsa Wasiti (d. 331, Marw), the 
author of Hamim al-qidam. Sulami appears to quote Wasiti, even more 
than Faris, from a continuous tafsir, perhaps due to one of their disciples, 
Oāsim Sayyārī. Sulami even quotes a much more recent Hallajian, Nas- 
rabadhi (no. 37, ‘Attar II, 316). 

The tafsir of Sulami, attacked violently by Wahidi, Ibn al-Jawzi, and 
Dhahabi, and defended by Ghazālī (Ladunnīya), is cited here and there 
particularly for its Hallajian texts. Birüni (Hind, 43) quotes from no. 11. 
Qushayri (Risāla III, 53; IV, 49, 94) nos. 182, 60,18 14; ‘Attar (Tadhk. II, 
139 and app. 86) nos. 160, 182, 184, 199; Suhrawardī Baghdadi (‘Awarif 
I, 74; II, 235) nos. 169, 184; Ibn ‘Arabi (Fut. II, 139) no. 118; Jildaki, no. 
119; "Genīza,” no. 61; Sari ‘Abdallah Celebi (Sherhé Mesnevi Il, 220, 
296, 308; III, 8-9, 423) nos. 155, 43, 175, 130, 197. 

Since most of the thirty-two Hallājian maxims that the tafsīr of Baglī 
adds to those from the tafsir of Sulami must have come from a more 
complete ms. of this tafsīr, there are, in sum, 282 doctrinal pieces (out of 
375) that this single source has preserved for us. 

One feature will demonstrate the complexity of sources used by 
Sulami; namely, the number of Hallājian pieces (at least six) of which he 


16 On Anmati, cf. Khatib XII, 73; Qushayri, 57, 60. 
17 Ivanow, JASB XVIII, 393. 
18 Qushayri gives an isnād for this no. 60 via M-b-A Isfahàni (d. 349? Khatib I, 270). 
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gives us two (sometimes three) parallel recensions: nos. 47-93, 17-49 (cf. 
204), 41-57, 110-117-150, 146-151, 51-163, 52-207, 175-193 (and Tab. 
21), 168-173, 41-42 (and 57-152), Bagli 31-32. 

We have published these 208 numbers in the appendix of our Essai, pp. 
359-412. 

d) Other Works. In the Jawami" adab al-stifiya (published ap. Essai, app. 
pp. 427-429), Sulami gives eight maxims of Hallāj, three of which (nos. 
2, 6, 7) are introduced by the clausal “hukiya,” which may refer in terms 
of source to the Hikāyāt of Ja'far Khuldī. No. 7 = tafsīr no. 122. 

The Usiil al-malamatiya provide us with another Hallājian piece (Essai, 
p. 430). 


3. Abü'l-Hasan ‘Ali-b-M Daylami 


Mystic, author of the oldest manual on pure love in Arabic, Kitab "atf 
al-alif al-ma’luf ‘ala’l-lam al-ma'tūf, which has been studied by Ritter, 19 
and whose title was taken over from Hallāj,2? Daylami (b. 352, d. around 
415) also wrote Tarjamat Ibn Khafif, a biography of a master whom he 
had known when young, the data for which must have been given him 
by Abū Ahmad Saghīr Hasan-b-'Ali Shīrāzī (315, d. 385), who was close 
to Ibn Khafīf from 336 to 371. This Tarjama, written in the mashyakha 
form, examines one by one, according to country, the many masters of 
Ibn Khafif.21 And in Section VI (‘Iraq), Hallāj is fourth ahead of Shibli 
(fifth) and Ibn Zīzī (sixth). Daylami first gives the long account of Ibn 
Khafif’s visit to [Hallaj's] prison; next, those of his fast in the sahn of 
Mecca, of his altercation in Isfahan with ‘Ali-b-Sahl, and of his departure 
for India; he recalls that Ibn Khafif regarded him as a muwahhid, but he 
condemned his tercet “Subhana.” The seventh and final account reports 
the dream of Abū'l-Yamān in Wasit. Along with these seven pieces, only 
three of which are unfavorable, Daylami gives two others: one in the 
biography of Nahrajüri (Section IV, 6th shaykh), concerning the miracle 
of the cookie; the other in the biography of ‘Umar-b-Shalliiya (Section 
VI, 7th) concerning the daughter of Hallaj. He must have also given a 
short account of the “‘Nadimi” quatrain and the visit to Jerusalem. 

A new version in more modern Persian of this life of Ibn Khafif was 


19 Ritter, DI, 1933, 91; Walzer, JRAS, 1939, p. 407; this is the Tüb. Weisw. ms. 81. Cf. 
excerpts of K. ‘Arf in Mélanges Maréchal , Vol. II. 

20 No. [. . .] ofthe catalogue of his works. 

?! Classification of Section IV (Shiraz): 4th, Shaykh Abū ‘Ali Wārijī (= Awārijī); 5th, A 
Hy Darrāj; 6th, Nahrajūrī; 7th, Abū 'Amr Zajjaji; 8th, Abū Bakr Fuwatī; 9th, "Alī-b-Īsā; 
Section V, Section VI (‘Iraq): 1st, Ruwaym; 2nd, Ibn ‘Ata’; 3rd, Jurayri; 4th, Hallāj; 5th, 
Shibli; 6th, Ibn Zizi; 7th, Ibn Shallüya; 8th, Muzayin (?). Cf. Tará'iq II, 212-223. 
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given by Yahyā ibn Junayd (d. 840).22 Bagli, in his Mantig (in Arabic) and 
in his Shathiyat (in Persian), reproduced (in abridged form) 9 (of 11) of 
the Hallājian texts of Daylami.?? 


4. Abu ‘AA M-b-'AA-b-'UA ibn Bakuya Shirazi 

Editor of the notebooks of "stories of saints" and the poet (“Baba 
Kūhī”), d. 428, rather than 442. In his Kitab bidāyat hal al-Hallaj wa 
nihayatuhu, “How Hallāj began and how he ended,” he gave the first life 
of Hallaj with commentary. This treatise, consisting of 21 pericopes, 
exists in a Zahiriya (Damascus) ms., catalogue p. 30, Majmu‘ 81, Risāla 
VII, in which it was discovered for L. Massignon by Shaykh Amin Sādig 
al-Malih, the nassākh and published ap. Quatre Textes, 1914, text (III = 
pp. 29-47) and introduction (pp. 13-17). Completed in (A.H.) 426, this 
text is authenticated in this ms. by an important sama‘, analyzed later [in 
this book]. The treatise was used by Khatīb almost immediately (nos. 1a, 
9b, 15, 14, 4, 5, 11, 21, 16, 18, 7) and by Dhahabi much later (Ta’rikh, s. 
a. 309: nos. 1a, 1b-c, 2, 7, 9a, 10, 16, 17-19). In the seventeenth century, 
in the Hanbalite circles of Damascus, canonical transmission of this text 
was still authorized. Its isnād went back via Zaynab Kamālīya (646, d. 
740), ‘Ajiba Bāgadārīya (554, d. 647), Ibn Mugarrab (d. 563), Turüri (d. 
500), and Ibn Nāsir (d. 477) to the learned Moroccan author from Sus 
(Rūdhānī, d. 1093, Silat al-khalaf, Paris ms. 4470, f. 43b), who seems to 
be linked to it via ‘Ayisha Umm ‘AA-bt-M ibn ‘Abd al-Hādī (b. 723, d. 
816), a famous shaykha and a relative of our copyist. 


a. Sources of the Bidāya. The following are the sources used by Ibn 
Bākūyā for the twenty-one paragraphs of the Bidāya, which is the first 
monographic treatise on Hallàj, though it is only the fourth biographical 
notice on him, following those of Bajali (8 paragraphs), Sulami (21), and 
Daylami (9 or 11). 

—Nine paragraphs are taken from the Ta’rikh of Sulami, three ver- 
batim (B8 = S2, B9a = S5, B17 = S9, B2 = S24), three established 
thanks to new isnāds (B3 = S1 = Wasit; B14 = S4 = India; B4 = S10 = 
anathema from Makkī), the last (B4) even being completed by three 
other hostile testimonies recopied from AZ Tabarī (B5, 6, 7). 

— Seven are taken from Daylami's Tarjamat Ibn Khafif (B9b, 10-14, 
18). 

— This leaves five numbers, three of which are not found elsewhere 


22 Berlin Or. ms. 303, cf. our Recueil, pp. 81-83. 
23 Mantiq, ff. 7b-9a. 
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(B16, 20, 21); one may come from Daylami (B15 = Akhbar 69) and one 
appears in an altered recension, ap. Akhbār 18 (Taymür ms.). 

—Lastly, paragraph no. 1 of the treatise, which is the most carefully 
fashioned of its main pieces, is presented under awkward critical condi- 
tions as direct testimony provided Ibn Bākūyā by a son of Hallāj, Hamd, 
who confesses having “only half understood his father"; he mentions 
neither his brothers Sulaymàn and Mansür nor his sister, is silent about 
the years 297-307 of his father's life (hence, about the trial of 301), and 
compresses inordinately the chronology of his life. If this Hamd really 
existed and lived long enough to enable Ibn Bākūyā to have him authen- 
ticate the whole of paragraph no. 1 in Tustar, the fact is that this no. 1 
deals with three matters: [Hallaj's] life up to the denunciation “to 
Mu'tadid"; the protection [of him] by the hajib N Oushūrī since the time 
of his polemics and during his imprisonment; his vigil and the day of his 
execution. If, in the case of the first two, we do not know how their data 
was juxtaposed, in the case of the third, we have external proof that Ibn 
Bākūyā, without any scruple, put the following seven separate earlier 
testimonies in the mouth of Hamd as a direct and continuous account: 
the prayer of the vigil (rāvī: Ibn al-Haddād = Sulami, Ta'rikh, no. 14), 
wastya (with his anonymous “son,” given in a completely different form, 
ap. Harawi, based on Ibn Bākūyā, who had received it from Ahmad 
Chishti: with his Khādim = Sulami, Ta'rīkh, no. 22), the Nadīmī guatrain 
(Sulamī, ibid.; Akhbar, nos. 16 and 5), five hundred lashes of the whip, 
the invocation "Ilahiya . . . fika" (Sulami, Ta'rikh, no. 17), the insult 
from Shibli (quoting Qur’an 15:70 = Sulami, Ta'rīkh, no. 8, the end), 
and, lastly, a description of the end of the execution (attributed to Shibli, 
ap. Akhbār, no. 17), a description known previously from Khargūshī (d. 
405: he quotes “ahwanuhu mā tara ”). It should be noted that [this descrip- 
tion] shifts the saying “Hasb al-wajid,” which is put before "nadimi" in 
the one published before 355 by Bajalī (based on Abū'l-'Abbās Razzāz, 
brother of Ibn Fātik). This no. 1 uses Hamd to endorse an attempt at a 
concordance, which would become the ''vulgate.” 

The text of the Bidāya, as I published it in 1914, is, as its isnād proves, 
the (A.n.) 553 ms., and ends with its colophon, enlarged from the sama‘ 
of a ms. inscribed in 554 on this 553 ms. The original ms., moreover, 
gives two long annotations concerning its transmission: one at the be- 
ginning, the other at the end. 

The first begins with the date of our ms. and the name of its copyist, 
proceeds with a note by Ibn Muflih, the date of Ibn Bākūyā's death, the 
genealogy of the 553 ms., a sama‘ (Misrī), an ijāza (Ibn al-Muhibb), the 
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wagf emblem (Diya'iya) of our ms., the attestation of its reading by Z 
Kamiliya and Ibn al-Muhibb, and of its reading by the disciples of the 
latter to our copyist. 

The second has the sama‘ of two later copies, those of 617 and 636, 
follow the sama‘ of the 554 ms. 

The history of consultations of our ms. can be summarized as follows: 
it was read on 21 Jumdda II 897 (= 1495) by Yusuf ibn ‘Abd al-Hādī, a 
well-known Hanbalite from Damascus, assisted by his wife, Bülbül-bt- 
‘AA and their two sons, Badr al-Din H and ‘Abd al-Hadi.?* Copied by 
him on a ms. ''wagfed” in the Diyā'īya madrasa of Damascus, founded in 
Salihiya on the slope of the Qasiyun to the east of Jami' Muzaffari by the 
learned Hanbalite Diya’ al-Din M-b-'AW Sa'di Maqdisi (567, d. 643) for 
traditionists and foreign fugara’.25 This fundamental ms., dated 638,25 
was authenticated by the reading that Zaynab-bt-Kamāl A-b-'Abd al- 
Rahim Maqdisiya (646, d. 740) gave it, as trustee of the canonical oral 
tradition of the text of the Biddya,?7 to the mutawalli of the wagf, 
M-b-'AA ibn al-Muhibb Sa'dī (d. 788) on 5 Sha'bān 732 (May 2, 1332). 
The latter, a well-known Hanbalite, relative of the founder of the 
Diyā'īya, and disciple of Ibn Taymiya, had had it read to another Hanbal- 
ite, AB ibn Muflih (d. 763), who was pro-Hallàj, for he characterized this 
text as "mubarak." 

The 638 copy was established by the Hanbalite shaykh, AH 'Ali-b- 
A'AA ibn al-Mugayīr, editor of Ibn 'Agīl (563, d. in Cairo 643), and 
provided with an ijāza (indirect) from Ibn Mugarrab (d. 563) for Vizir 
Baha"l-Din A Bayzānī, son of the famous Qadi al-Fādil, his grandsons 
‘AR and H-b-Oīrā'an (?), on a 617 copy. 

The 617 copy was established by Shaykh AH 'Ali-b-'A Wahhab-‘Ali 
ibn al-Khadir Qurashi Zubayri (provided with an ijaza from Ibn Muqar- 
rab) for AB M-b-Isma‘il-b-‘AA-b-‘A Muhsin-b-A ibn al-Humàm An- 
sari Misrī (and for his father) with the assistance of AM 'AR-b-'Umar- 


24 Nā'ib of the gādī, like his father (d. 880), born in 840, alive in 896 (Sakhawi, Daw’ [bib. 
no. 670-b], X, 308; UV [?], 92), master of the historian Shams M-b-Tülün, whom he initi- 
ated into the tariga Muhāsibiya (Zabidi, ‘Iqd [bib. no. 862-b], 76), a descendant through his 
grandfather, Shihab A-b-H-b-A-b-'Abd al-Hādī ibn Qudima Maqdisi (born 767, died 
856), of the famous Maqdisiya Jamma'iliya family, a Hanbalite family from around Nablus 
which had come to Damascus in the sixth century. 

25 ‘Ulaymi, Anis, Paris ms. 5912, f. 226b; ‘Akari [bib. no. 830-a], V, 224. 

26 See Paris ms. Turkish Supplement 983; Blochet catalogue, Marceau, p. 305. 

27 I suspect that this Zaynab was trained, not only in the convent for women in Damas- 
cus called the Ribāt Safiya, which existed as early as 633 (cf. "Ulaymī, ms. p. 5912, ff. 258a, 
296a [there were four other such convents ), but also in the famous convent for women in 
Baghdad, the Dar al-Falak, which still existed in 725 (Fuw/(ati, . . .] 934). 
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b-Shibāb ibn Sinjāba (?) Harráni, A ‘Amr "Uthmàn-b-M ibn al-Hajib 
Mansür Amīnī and of the son of his sister, M-b-Lū'lū-b-"AA Mu‘ayti, 21 
Qa da 617 in the grand mosque of Damascus; based on the 554 copy. The 
554 copy had been entrusted by the uncle of the above-mentioned Ibn 
al-Khadir, Umar-b-'Alī,2% in Qa da 554, to Shaykh A Hy 'Ali-b-A-B- 
b-'Ali Baghdādī: as deriving from the basic copy that he had established 
himself on 13 Hijja 553 (January 5, 1159) in the Haram of Mecca, from 
the dictation of Ahmad ibn Muqarrab Sayrafi Karkhi (480, d. 563):?9 in 
five copies for five hearers of note: M-b-'AR-b-M Mas 'üdi Fanjdihi (d. 
584, commentary on Hariri), Mahmūd-b-M Abīwardī, 'Alī-b-M-b-A 
Tāhir Targī, AQ 'AA-b-M-b-A Mansür Tūsī and A Ma ālī-b-"AA 
Bādhī. 
The 553 copy reproduced the text received by Ibn Mugarrab on 29 
Qa ‘da 493 (at age 13) from Mubārak-b-'Abd al-Jabbār Tuyüri (b. 411, d. 
500), as having been transmitted orally to him by A Sa'id Mas ūd-b- 
Nāsir-b-A Zayd-b-A-b-M-b-Ism Sijistānī (d. 477), a direct rawi of the 
original communicated to him by the author, Ibn Baküya, in 426. 

One of the two lost works by Hujwiri (d. 475) on Hallaj, Kitab minhaj 
der ibtidā” ve intihā”-i Hallāj, may have been a Persian translation of the 


Bidāya (Kashf, ed. p. 192; tr., p. 153). 

b. Transmission of the Bidāya. It was in 426, in Nishapur, that Ibn 
Bākūya gave the ijāza of the Bidāya to Mas'üd Sijzi (he seems to have 
been the only one to have had it explicitly). The Hanafites, persecuted 
from 413 to 421, now had their revenge (with the Karrāmī ra'is of the 
municipality being AB ibn Mamshādh, 398-410, 421), not only against 
the Shāfi'ites, but also against Süfis (Ibn Abi'l-Khayr)—thanks to the 
Hanafite grand gādī, Abü'l-'Ala' Sā'id-b-M Ustuwā'ī (393-98, 421, d. 
431), founder of an actual dynasty of Hanafite qàdis in Nishapur that 


lasted until 554. 
It was probably at the request of Mas üd Sijzi, an intelligent mind and 


28 ‘Umar ibn al-Khadir died in 575, as gādī of the Harim, in Baghdad. In fact, he had 
come there on 13 Jumāda 1553, and had settled there in close association with the leading 
Hanbalites, Farra’ (d. 558), Kilānī, Ibn al-Muqarrab, Ibn al-Batti, and A Najib Suhrawardī. 
He lived there on intimate terms with the Banü al-Muslima, *'collecting with them and for 
them readings of Hanbalite isnāds” (Ibn al-Dubaythī [bib. no. 422-a], ms. 5922, f. 196a, Ibn 
al-Najjār [bib. no. 430-a], 2131, f. 193a). 

29 Ibn Mugarrab, a Hanbalite and a mystic, trained by Hy Na'ālī (d. 493), preacher in 
Karkh, was the master of one of the B. Muslima, the Sūfī Hy-b-'Alī (551, d. 635), and of A 
Fath M-b-'A Bagi ibn al-Batti (d. 564), rāwī of the Bahja of Ibn Jahdam. 

90 Since no date is given, it seems, in fact, that this is the asf (original ms. of 426) that 
Mas'üd bequeathed to Tuyüri with íjaza (without dictating a new copy to him). 
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a critical historian of hadith, that Ibn Bākūyā extracted from his large col- 
lection of Hikāyāt al-salihin?! this small critical and objective dossier, giv- 
ing the pros and cons of a difficult case, omitting the name of Sulami (his 
main source, regarded as insufficiently sure), and going back directly to 
Ibn Khafif, a surer Ash arite isnād, for Mas ūd. 

—A Sa'd Mas'ūd-b-Nāsir-b-A Zayd-b-A-b-M-b-Ism Sijzi, born around 
400, d. in 477, studied hadith in Sijistan ('Ali-b-Sari), in Herat (M-b- 
‘AR Dabbās), in Baghdad (Sarī' Fāsi, M-b-Ghaylān), in Nishapur (Ibn 
Hassān Rabī M-b-A Muzakkī, A Hafs-b-Masrūr), in Isfahan (Ibn 
Rabadha, d. 440), and in Wasit (A-b-Muzaffar).?? His main masters ap- 
pear to have been the following: in Nishapur, ‘Abdawi (d. 417) and 
Ism-b-A Hiri (d. 430), two rāwīs of Sulami; in Baghdad, Abū Talib 
M-b-Ghaylàn Hamadhānī (346, d. 440), rawi of AB Shafi'i (260, d. 354): 
the eleven juz’ of the Ghaylaniyat, and AM H-b-AT Khallal (352, d. 
439).33 

Mas ‘id gained attention when very young, and had masters older than 
he as his rātvīs, such as M-b-'Ali Sāhilī Sūrī (382, d. 441 in Baghdad, 
where he had been since 418) and his friend Khatib (391, d. 463);?* next, 
M-b-'Abd al-Wāhid Daggāg, ‘Abd al-Muhassin Shīhī (401, d. 489; Tal- 
bis, 214), AF M-b-T Maqdisi (Sam ‘ini 2054), and especially Mubarak 
Tuyūrī (411, d. 500), who received from him, as had Khatib, the ijāza for 
the Bidāya. 

Vizir Nizām al-Mulk built a ribāt for him (in Bayhag, then Tus: where 
Ghazālī must have met him), to study hadith with him until his death. 
Zahir Shahāmī (d. 538) accused him of leaning toward Qadarism (cf. Ibn 
‘Aqil). 

—Abiü'l Hy Mubārak-b-"A Jabbar Sayraft Tuyüri, born in 411, died in 
500,35 was an esteemed Hanbalite traditionist (attacked by Mu’tamin 
Sijzi, without success). Trained by A ‘Ali H-b-Shādhān (d. 435),?6 H- 
-A-Baglī Yamani (ms. O ‘A. M. Celebi, 33). Source of 


31 Quoted b by 'AA-M- 
Q y name by Q 333, 335, 344, 348, 360, 365, 367 (transmitted by 


Talbis, 124, 200, 262, 209, 223, 263, 321, 
Abū Sa'd 'Ali-b-'AA Sadiq Hiri), 368, 370-372, 380-383, 412. 
32 Lisān al-mīzān VI, 27; ‘Akari, s.a. 477; Ibn Oudāma, Tawwabin, ms. P. 1384, f. 132b; 
Dhahabi, Huffiz III, 27 (Hyderabad edition IV, 15; cf. III, 297); Suyūtī, Huffāz [bib. no. 
530-h], ms. P. [. . .], £. 247b, Masāri" [?], 100. P 
f Ibn al-Farrā', 114, 136, 138, 139. AB Shafi'i had 


33 AM Khallal is used by the Tabagāt o t, 
three disciples: Dāragutnī, ‘Umar-b-Shahin, and Ibn Ghaylān. 


34 Khatib (VIII, 227) quotes him. 

35 Lisān al-mizān V, 9; Tawwabin, ff. 102b, 130a, 132b; Talbis, 39, 64, 205, 229, 239, 244, 
46, 247, 302, 303, 310, 317, 322, 356. Sama‘ of the Zah. ms. of the Bahja. ‘Akari, s.n. 
juoted; Ibn al-Farra’, Tab., 138. a , 

36 Pupil of his father, d. 384, of his amm Ibn Hayyawayh, master of Oādī M-b-‘Umar 


"àiwüd. 
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b-'Ali Tanājīrī (350, d. 439), A M Khallāl (d. 439), Azaji (d. 444), Ibr. b- 
‘Umar Barmākī (d. 445), Sari, AT M-b-'Ali 'Ushshārī (366, d. 451: a 
Sālimīyan and Hallājian Hanbalite), a friend of Yahyā-b-Manda (d. 511), 
Mubārak Tuyüri was not only a Sālimīyan (he transmitted the Bahja of 
Ibn Jahdam via Azajī-Baladī in 492), but also a Hallājian. He was, in fact, 
the master of AB ibn ‘Arabi Ishbili and of two disciples of Ibn ‘Aqil, ‘AA 
Wasiti (d. 544), and especially Sālih-b-Shāti'i Jīlī: a friend, son, and father 
of friends who helped ‘Ukbari to save, along with his manuscripts, his 
apologia of Hallaj. He transmitted the ijaza of the Bidaya to Ibn Muqar- 
rab in 493, 

Tuyüri's main rawis were the following: the mugri” AB Maki-b-A Jil: 
(d. 514), ‘A Wahhāb-b-Mubārak Anmātī, Qàdi A Hy M-b-M ibn al- 
Farra’ (d. 526), Mawhūd Jawaligī (d. 540), also a Hanbalite, imam and 
spiritual advisor to Caliph Mugtafī (d. 555); ‘Ali-b-A Yazdi (d. 551: a 
Shāfi'ite), Qays Suwaygī (d. 562), Sa'īd Dāraguzzī (d. 554), his brother 
A-b-'A Jabbār Tuyüri (434, d. 517: a pupil of the Sālimī Abū "Alī 
Ahwāzī). He also trained 'Abd al-Rahim Hulwānī, an old friend of the 
Sam'ānī, AN ibn Mākūlā, AB M-b-A ibn Khādiba (d. 489), and espe- 
cially Abū Tahir Silafi (475, d. 576), rawi of his "Hundred Tuyiriyat” and 
AR-b-M Oazzāz (455, d. 535, direct ráwi of Khatīb). 

—AB Ahmad-b-Mugarrab-b-Hy Karkhi, born in 480, died in 563, a 
Hanbalite, qari’ and muhaddith.37 In the girā'a of Hamza, he was the pupil 

of A-b-'Ali Sawwār (d. 496) and the master (sic) of A Katif-b-M Qubayti 
(563, d. 634) and of Anjab Hammāmī (554, d. 635) to whom M-b-'A 
Baqi Balti (d. 564) transmitted the Bahja of Ibn Jahdam (Rūdānī [bib. no. 
834-a], f. 44a); master of Hajjār (623, d. 730). Master also of the last Ibn 
al-Muslima (d. 639) and of AB Mu'izz (d. 638) with Ibn al-Baltī (master 
of the son of Ibn Sukayna, d. 635). In hadith, he was the pupil of the 
nagīb-gādī-vizir Tarrād Zaynabi (d. 491) and of Hy-b-A Na'ālī (d. 493). 

It was Ibn Muqarrab who in 553, in the very enclosure of the Ka'ba, 
gave six dictations of the Bidāyat al-Hallaj, thereby giving six ijāzas for it 
to the following: ‘Umar-b-‘Ali-b-Khadir Zubayri Dimishqi, M-b-‘AR 
Mas'üdi Penjdīhī, Mahmüd-b-M Abiwardī, ‘Ali-b-M-b-Abi Tahir 
Targī, AQ ‘AA-b-M-b-Abi Mansür Tūsī, and Abü'l-Ma'ali-b-'AA 
Bādhī. He must have transmitted it in a spirit of reverence for the mem- 
ory of Hallāj, since, under his dictation in the sama‘, Umar-b-'Alī-b- 
Khadir followed the name of Hallāj with the “tarahhum” formula. An 


"on Ibn al-Jazari [bib. no. 2104-a], II, 25, 96; ‘Akari, s.a. 563; Ibn Oudāma, Tawwabin, f. 
a. 
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ijāza also to "Ajība Bāgadārīya (554, d. 647) through his father, M-b-A 
Ghālib (d. 575). 

—'Unmar-b-'Ali-b-Khadir Zubayrī Dimishqi, born in 525, died in 575, 
had come precisely38 in 533 from Damascus to Baghdad, where he re- 
sided thereafter as a guest of the B. al-Muslima vizirial family (that of the 
Hallājian vizir), studying hadith there. Qàdi of the Harim in 566, diplo- 
matic representative in 567 to Aleppo (to Amir Zengi), he was interred at 
Shuniz (Ruwaym bridge). A pupil of Yaqüt Tümi in Damascus, and of 
Kīlānī, Oādī Farra’ (d. 560), Ibn al-Battī, and Abü'l-Waqt Sijzi in 
Baghdad, he was a member of the Suhrawardian order (his mashyakha 
included eight hundred names). Through his brother, "Abd al-Wahhāb, 
and his niece, Karima (d. 641; rāwiya of Luma' with Abü'l-Waqt and "Alī, 
son of Ibn al-Jawzi), both residents of Damascus, and with his nephew, 
‘Ali-b-‘A Wahhāb, guardian of an authenticated copy, the Bidaya was 
transmitted thereafter in the Hanbalite circles of Damascus. ‘Umar also 
gave the ijāza in 557 to a Baghdadian shaykh, A Hy 'Ali-b-AB-b-'Ali 
(ms. P. 2131). In 638, the 553 copy, preserved today in the Zahiriya in its 
authenticated form established by Yüsuf-b-'Abd al-Hādī-b-Oudāma 
Maqdisi in 897, was **wagfed" in the Diya’ of Damascus by its founder, 
the famous Hanbalite muhaddith M-b-'AW Sa'di Magdisī (567, d. 643: au- 
thor of a monograph on the Magādisa of Nablus who emigrated to 
Damascus), with its authenticating sama‘ by Shaykha 'Ajiba Bāgadārīya 
(554, d. 647), from Baghdad. 

—Zaynab-bt-Kamal Magdīsīya (646, d. 740) ráwiya (at age ten) of Ajība, 
was, in another connection, at the source of the sama‘ of the Bidāya ob- 
tained by Rūdānī (d. 1093/1682) (cf. Sila, ms. P. 4470, f. 43b) when he 
went to Damascus. The Bidāya, whose role in preserving the memory of 
Hallāj had come to an end?? with the appearance of the Akhbar among the 
people of hadith (Ibn 'Agīl, Ibn al-Qassas, popularized by Silafī), en- 
dured in this way among the Mugādisa Hanbalite muhaddiths of Baghdad. 
We have other indications: among the Magādisa B.Oudāma, the canonist 
Muwaffaq D M ibn Oudāma (541, d. 620), rawi of Ibn Mugarrab, a 
gādirī, wrote a radd against Ibn ‘Aqil, possibly concerning Hallāj (M. 
Jawād's theory; to be verified by Asaf ms. II, 1720, 13, 7 = Br. S. I, 689); 
next, his great-grand-nephew, Yf-b-‘Abd al-Hādī, copying the Bidāya in 
897, and his grand-niece, ‘Ayisha-bt-M-b-‘Abd al-Hādī (723, d. 816), 
transmitting the Hallājian treatise of Ibn 'Aqil (via Hajjar, d. 730); the 


38 [bn al-Dubaythi, ms. 5922, f. 196a; Ibn al-Najjār, ms. 2131, £. 113; ‘Akari, s.a. 575. 
39 Around 715, Dhahabi found the Bidāya with difficulty (in Damascus). 
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fact that a Maqdisi Sa'di incorporated the Bidāya into his wagfin 638, and 
that another Magdisi of the emigration, the pious shaykh Ghànim-b-'Ali 
(d. 631: interred in Oāsiyūn, in the zawiya of his friend ‘AA Urmawi, d. 
631) had as his grandson, ‘Izz ‘A Salām-b-A-b-Ghānim Maqdisi (d. 678), 
the author of interesting texts glorifying the martyrdom of Hallāj (that 
must not be attributed to his illustrious Shāfi'ite homonym who died in 
662). We do not know if the Hallājīya zāwiya, on which we have a text 
with an epigraph dated 828, should be linked to this Hallājian milieu of 
Damascus.4 

After Zaynab (d. 740), the catalogue of titles of his sama‘ (with neither 
their full contents nor the texts!) passed by ijāza from ‘Izz-b-Jama‘a (694, 
d. 767) to Ibn al-Jazari (751, d. 833). Quraysh Basīr, Nir ‘Ali Qarafi, 
Zak Ansārī (d. 926), Shamr M-b-A Ramli (d. 1004), A-b-M Khafajī 
(980, d. 1069) and "Alī Ujhüri (975, d. 1066), who dictated it to Rūdāni 
(ms. P. 4470, the beginning). 


5. Abū Bakr A-b-'Ali-b-Thàbit Khatib Baghdadi 


Traditionist and historian, at first Hanbalite, later Shāfi'ite (391, d. 
463), wrote in his Ta’rikh Baghdad, or Dictionary of Traditionists of 
Baghdad, s.v. Husayn-b-Mansūr, the best condensed biography of Hal- 
lāj (VIII, 112-141). His 54 pericopes (no. 54, very long = account by Ibn 
Zanji, published ap. Quatre Textes, 1914, pp. 1-8, no. 1-14) can be bro- 
ken down as follows: 20 excerpts from the Ta'rikh al-Süftya of Sulami (= 
nos. 1, 3, 15, 20-26, 38-39, 42, 45-48, 50-52; published ap. Quatre Textes, 
1914, II, 9-12, no. 17-25); 11 excerpts from the Bidāya of Ibn Baküya (= 
nos. 2, 16-17, 19, 27-28, 33-35, 40-41); [. . .] from the Nishwar of 
Tanükhi (= nos. 18, 29-32, 54); 4 from the Riwāyāt of Oannād (= nos. 
12-14; and 10, cf. ms. P. 3346, margin of f. 77b); 2 from the Hikāyāt of 
Khuldi (= nos. 9 [not omitted] and 11); one excerpt from Ibn Farrukhàn 
xj Düri, from Ibn Jahdam (Bahja), from Nasawi (Ta rikh) and from Khutabi 
(Ta "rikh), nos. 5, 6, 36, and 37. There remain six—nos. 4 (Faris), 7-8 (A 
Hātim Tabarī, Safi), 43 (Stiri), 44 (Abū'l-"Alā' Wāsitī) and 49 (Ibn 
Hayyawayh), especially the last three—which may, in fact, be depicting 
personal information about the author. Then two reflections (in no. 1, on 
the Ghulāt, no. [. . .| on Ibn Ghalib). And, finally, the prologue (no. 53) 
to the account by Ibn Zanji, which raises several questions (which we 
shall deal with later). 

His Monograph. Khatib's documentation on Hallāj?! seems to have 


^9 Recueil, pp. 69-70. 
41 Ta’rikh Baghdād VII, 112-141. The authorized transmission of Khatib's Ta'rikh 
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taken form gradually: literary and anecdotal texts taken, from before 
420, from hostile sources, such as 'Ali-b-Muhassin Tanükhi^? and the 
other disciples of M ibn Hayyawayh Khazzaz^ (d. 382): UA Sayrafi,** 
AM H Jawhari,55 Abü'l-'Ala' Wasiti;^$ next, ingenuous poetic quota- 
tions from favorable ráwis, such as A B Ardastānī?” (d. 427), Ridwān Dī- 
nawiri^? (d. 426), M-b-H Ahwizi^? (d. 428), M-b-'Īsā Bazziz5° (d. 430), 
‘Abd al-Ghaffār Urmavwīs! (d. 433), going back particularly to the work 
of Oannād, followed by two excerpts from chroniclers, one from 
Khutabi via Ibráhim-b-Makhlad5? (325, d. 410), the other from Nasawi, 
via his master M-b-'Ali Süri*? (with one hostile anecdote), taken notice 
of very early (from before 410 and as early as 418 respectively). In 423, or 
as far back as 415, Khatib had some important texts of Sulami on Hallāj 
dictated to him by Ism Hiri** (361, d. 430), a learned qari’ from whom 
Ibn Manda and Harawi received hadiths without transmitting them; and 
between 428 and 432 or thereabouts, Mas'ūd-b-Nāsir Sijistānī (d. 427), 
who also had known Hiri, gave Khatib the ijaza for the Hallāj mono- 
graph of Ibn Bākūyā, the Bidaya,55 which quite interested Khatīb in 
terms of its collection of references to Sulami owed to seven important 
texts whose ijāza his Hanbalite master, Abū Talib ‘Ushshari, obtained 
for him.56 He drafted this essential notice, one which was painstakingly 
balanced and objective, containing the pros and cons, ending with Zan- 
ji's account of the trial of 309, and inserted it into his Ta rīkh Baghdad 
(VIII, 112-141). 

It rests mainly on the Bidāya of Ibn Baküya (whom he called “Ibn 
Bakwā”), in the recension of Mas'üd, of which he gives eight excerpts, 
corrected and completed by twenty excerpts from Sulami, eleven deriv- 
ing from Ism Hiri, seven from AT 'Ushshari, and two from AB Ardas- 


Baghdad has the following ordinary isndd: A Mansür *AR-b-M Oazzāz (456, d. 535, master 
of Ibn al-Jawzī); A Yumn Zayd-b-H Kindi (520, d. 614); Yf-b-Yq ibn al-Mujawir (d. 690: 
author of interesting historical notes on Arabia); A Hajjaj Mizzi (654, d, 742, author of 
Tahdhib al-kamāl) (Rūdānī, 49, cf. Izz-b-Jamā'a, f. 77b). 

42 Ta'rīkh Baghdad VIII, 119, 122, 124, 133-141. 

43 Cf. ibid., 116 and 131. 44 [bid., 131. 

45 Ibid., 116 (dalāl). 46 Ibid., 130, 131. 

47 Ibid., 117, 131 (Qannàd and Walīya: via Sulamī). 

48 Ibid., 115, 116 (Tahaggagtuka: verse of Ibn *Atā'). 

49 Ibid., 115 (verse of AH Tabarī). 

50 Ibid., 114, 116 (Düri, Oannād). 

51 Ibid., 117 (Oannād). 

52 Ibid., 126. 53 [bid., 130. 

54 Ibid., 120, 121, 128, 132, 140. 

55 Ibid., 112, 118, 120, 121, 125, 126, 129. 

56 Ībid., 118, 120, 121, 128, 129, 131, 132. 
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tani. And after ten short literary texts attributed to Azaji*? (d. 444), Ibn 
Fadāla,58 M. Ahwāzī,59 Ridwān Dinawiri, H. Jawhari, M-b-‘Isa Bazzaz, 
A Ghaffar Urmawi, "UA Sayrafi, and Abü'l-'Ala' Wāsitī), the excerpts 
from the Nishwār of Tanükhi (accusations of charlatanism and the trial of 
309) authenticated by his son ‘Ali, there may be sixteen masters account- 
able for it (with Süri and Ibrāhīm-b-Makhlad). 

Khatib, still a Hanbalite$? when he began his work, became a Shāfi'ite 
before he had finished it (he said nothing about the opinion of Ibn 
Surayj), probably following the tragic death of his friend, the Hallajian 
vizir Ibn al-Muslima (d. 450), in whose memory he was determined to 
insert it into his great work on the Baghdadian muhaddithin, that is to say, 
the generations of Baghdadian witnesses to the Muslim faith.6t Khatib 
was therefore, in reality, an advocate of the orthodoxy of Hallāj. 

—Abiü'l-Wafa' ‘Ali-b-‘Aqil-b-M-b-‘Aqil Zafari, b. 432, d. 513, an emi- 
nent Hanbalite canonist and learned encyclopaedist, had written in his 
youth—and therefore under his patron Abü Mansür 'Abd al-Malik-b-M 
ibn Yūsuf (d. 460), a personal friend of Caliph Qa’im—a treatise (juz’) fr 
nusrat al-Hallaj, “to defend Hallaj” (Dhahabi, s.a. 591 *Azajī”; and Ibn 
Rajab, Tab. Hanb., s.v. Ibn 'Agil). Threatened with death in 461, he was 
forced to retract it publicly, though he did not disown it privately (cf. 
infra, §10). And his Hanbalite disciples authorized its canonical transmis- 
sion down to the seventeenth century, assuming it is correct, that is, as 
M. Jawad, who believed he had refuted it, suggested, to regard this nusra 
as the Risalat al-intisar of Ibn "Agīl that Rūdānī received at that time in 
Damascus with an isnād going back via 'Āyīsha Maqdisiya (723, d. 816), 
Abū Nasr M ibn al-Shirāzī (d. 682), "Alī ibn al-Jawzi (d. 630) to Ibn 


57 Ibid., 11 (letter to Ibn «Atā'). 

5* Ibid., 114 (wasiya according to Fāris). 

5° Ibn ‘Ata’ ibid. (V., 27, 28), by Ibn Shadhān. 

60 [bn al-Jawzī, Muntazam VIII, 257. 

5! Khatib was in Basra from 412 to 413; then in Nishapur until 415; next in Isfahan, Di- 
nawar (415) and Hamadhan. Later he went to Kufa and Rayy, but returned to Baghdad 
Prior to 420 and remained there until 445; then, Damascus and hajj (446); Baghdad (446- 
450); Damascus (450-457); Tyr and Quds (457-461); (Nasr Magģdisī III, 277) via Tripoli and 
sper returning to Baghdad (462-463). (Dh. Huffāz [bib. no. 530-h], III, 312; Subkī III, 

In Basra, nothing (Qàdi Oāsim-b-J, d. 414); in Nishapur; AbG Hazim (d. 417), Ism Hiri 
(d. 434), AQ ‘AR Sarrāj (d. 418), pupils of Asamm. In Isfahan, Aba Nu'aym (d. 430); in 
Dinawar, Ridwān (ibid. VIII, 432); in Hamadhan, Bazzaz (ibid. VIII, 114); in Rayy, Ibn 
Fadala’ (ibid. VIII, 114). In Baghdad: first Hanbalites: ‘Ushshari of Bab Harb, Ahwazi (d. 
428), Süri (d. 441: ibid III, 103); Banyānī (d. 425), Utmawi (426-431; ibid. IX, 117); Ardas- 
tānī (ibid. I, 417); then, around 435-440 (ibid. VI, 314) Mas'üd Sijzī, a semi-Ash'arite who 
convinced him to write. 
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Marahib Baradānī (499, d. 583). I do not believe that the radd ‘ala Ibn 
‘Aqil (Asaf ms.) by Muwaffaq ‘AA ibn Oudāma (d. 620) was aimed at his 
Hallājism, for Ibn Oudāma was a ģādirī (Rūdānī, f. 77; cf. Dhahabi ms. 
1582, f. 260a). We have discussed elsewhere our evidence which led us to 
rediscover this nusra in ms. T (= Taymūr) of the Akhbar al-Hallāj (edited 
in 1914, ap. Quatre Textes, IV; and in 1957). 


6. Ibn ‘Aqil 


a. Formation of Ibn ‘Aqil. He himself said, in his Kitab al-funūn, of “Abd 
al-Malik-b-Yūsuf,€2 “it was he who raised and sheltered® me until I was 
able to teach (halqa), and who then obtained a chair for me, providing 
mats and stately clothes, according to the conventions practiced with 
students, until I was about twenty years old (= in the year 451)." Shaykh 
Ajall. Mansür 'Abd al-Malik (395, d. 460) was from a leading family of 
old Baghdadian Hanbalite stock (sepulcher near that of Imàm Ibn Han- 
bal). He was the trusted advisor and personal friend of Caliph Oāyim, 
the central figure behind charitable works in those troubled times® (he 
maintained the ‘Adudi hospital after having rebuilt it; he had supported 
the Hanbalite ‘Abd al-Samad Zahid, and pensioned the preachers and 
Hāshimites). Khatīb and the historian M-b-Fadl Hamadhānī confirm the 
eulogies of Ibn ‘Aqil.®5 

A grandson on his mother's side of a man of wealth, A Hy A-b-'AA 
Sawsanjardi (325, d. 402) (grandfather also of the mugri” M-b-'Ali Ham- 
mami, d. 489),95 ‘Abd al-Malik gave his full attention to the formation of 
Ibn ‘Aqil, who throughout his life belonged to a small group of spiritual 
friends consisting of Vizir Ibn al-Muslima and his famous friend Abü 
Ishāg Shīrāzī, Princess Urjuwān, Amir Ibn Mahlabān, and Hājib Mar- 
dushānī. A group whose sympathies were Hanbalite but not at all fa- 
natic, pulled toward a moral reform of popular Sūfism and toward an 
orthodox use of Mu tazilite theological inquiries. Caliph Qayim was the 
real center of this group, of which Ibn 'Aqil would continue to be a 
member, honored publicly with this title at court under Muqtadir and 


62 Funūn (534 ms., signed by Mubarak-b-Hy-b-Mahmüd ms. P. 787, f. 267a; cf. M. 
Jawad, ap. REI, p. 193 [VIII, 285]), f. 235a. 

63 After 444, when he was forced to leave Bab al-Taq (pillaged by Ghazz) and his master 
Farrā' (Ibn al-Jawzi, Muntazam IX, 212). 

64 Muntazam IX, 213. 

55 Sibt ibn al-Jawzi, ms. P. 1606, ff. 1142, 191b; Khatib X, 434. 

$6 Funūn, f. 222b specifies “Abd al-Malik-b-M Umawi, b. 339, d. 430," which is impos- 
sible; is this his son Muhammad, d. 448, rather than his brother, AHy 'Ali, b. 328, d. 415? 


472 APPENDIX 


Mustazhir (whose zahir, Majd al-Dīn Abū Tāhir Yf, pensioned and even 
sheltered Ibn ‘Aqil for the last fifteen years of his life, 498-513). 

The following are the masters that he chose for Ibn ‘Aqil: in Qur’in, 
‘AW-b-H ibn Shītā (370, d. 450),67 in hadith, Ibn Bishran;® in Hanbalite 
law, Abū Talib 'Ushshārī (366, d. 451),69 and, of course, the head of the 
rite, Oādī Abū Ya'lā Farra’ (380, d. 458); in wa ‘zat zuhd, AB Dīnawarī, 
AH Qazwini (360, d. 442: Shafi'ite and thaumaturgist), and Abü Tahir 
"Allaf (d. 442), these latter two disciples of the mystic Ibn Sam'ün; in 
lugha, AM H-b-'Ali Jawhari Miqna'i (363, d. 454) and, secretly, for read- 
ings in Mu'tazilism, Abū ‘Ali M-b-A ibn al-Walid (d. 478: a personal 
protégé of Abd al-Malik). 

This list enables us to study the conditions under which Ibn ‘Aqil set 
about to write an apology rehabilitating and canonizing Hallāj: a work of 
youth to which he held fast, since after having been forced to retract it 
publicly (in 465), he managed to secure its clandestine transmission (cf. 
Ibn Marāhib, Azajī, and Ibn al-Ghazzāl). One might imagine that he first 
became interested in writing it out ofthe same scholarly curiosity that led 
him to write that huge two-hundred-volume social encyclopaedia, the 
Kitab al-funūn. But the fact that he wrote it between 444 and 450, under 
the vizirate of a Hallajian, Ibn al-Muslima, and in the house of a friend of 
the Caliph, ‘Abd al-Malik, forces us to conclude that this book must 
have coincided, not only with the movement to rehabilitate Hallāj indi- 
cated by the efforts of Qushayri and AJ Saydalàni, but also with a politi- 
cal plan of moral restoration of the Islamic caliphate pursued by Vizir Ibn 
al-Muslima with such upper-level assistants as Mawardi and Abii Ishaq 
Shirazi. Hallaj had offered himself up voluntarily to death to seal by his 
execution the laws of the City, dying “accursed” for the common good 
of Muslims.7? This is the lesson to be drawn from this tragic judicial 
case. 

67 Masārī', 95. 

68 Farra’ (Tab., 413) adds to him, as Ibn ‘Aqil’s master in hadith, A Hy (A-b-'Ali-b-Hy) 
Tawwazi, qidi and muhtasib (b. 364, d. 442); note that the latter was a rawi of Shibli (Kh. 
XIV, 394), that he lived at Darb Salim next to Vizir Ibn al-Muslima, and that he is one of 
the main sources for the Masari‘ al-'Ushsháq (pp. 18-21, 29, 30, 39, 64, 77, 80, 95, 118, 119, 
125, 136, 142, 146, 158, 166, 181, 216, 217, 220, 225, 237, 239, 249, 250, 262, 316, 324, 329, 
342, 347, 369, 396). 

°° Masāri', 5. Importance of 'Ushshārī: of Bab Harb (Kh. II, 107). His mashyakha trans- 
mitted by M-b-Baqi Ansari (d. 535 = Qadr al-Māristān = hero of the pearl diver), 
Umar-b-Tabarzad Dūragizzī (d. 607); H-b-M-Bakri (d. 656) (Kittanī II, 54) and his daugh- 
ter Sāmiya. A pupil of: 'Ali-b-"Umar Sakkarī Khattabi (d. 386), "Umar-b-Shāhid, H 
Dāragutnī (friend of Ibn Salim), Y-b-'Umar Oawwās, rāvī of Sūfis (venerated by 
Dāragutnī, abdal according to Azharī, Burgānī 14, 326, and Ummi [Abi Dhurr]), A Hy- 
b-Habbābī, Ibrāhīm-b-M Muzakki via AB Burgānī (Badawi, Rábi'a [?], 124). 

70 Cf. Iblis (Ash'arites). 
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His retraction forced Ibn *Agīl to omit from his treatise the names of 
the immediate masters who helped him, and Ibn Rajab is indignant at the 
audacity of Ibn al-Ghazzāl (d. 615), who had dared to restore them in a 
reedition of the Hallajian apology. Can one restore them? First of all, it is 
almost certain that Abū Tahir 'Allaf, a personal friend of Vizir Ibn al- 
Muslima, was pro-Hallāj, which is very likely the case with his master 
Ibn Sam 'ün, and therefore of his codisciple A Hy Qazwini. And between 
437 and 442, for the first time since the death of Hallāj, doctors of the law 
such as ‘Allaf and Qazwini could dare give favorable testimonies con- 
cerning him, with isnāds for which they were personally accountable. 
What is likely in the case of these two masters of Ibn ‘Aqil is verified by a 
third, Abū Talib M-b-'Ali-b-Fath ‘Ushshari (d. 451), who did not hesi- 
tate at that time to transmit to Khatib some crucial accounts?! for which 
he was accountable under his own name (taken from Sulami, an un- 
touchable Khurasanian): particularly those concerning the convictions of 
Ibn ‘Ata’, Shibli, and Nasrābādhī, the asceticism, condemnation, last 
words, and especially the final vigil of Hallāj. "Ushshārī must surely have 
been quoted. 

Do we still have the work by Ibn ‘Aqil? Perhaps, but retouched. It is 
appropriate to note first that in a collection of quotations the personality 
of the author can be indicated only by the arrangement of pericopes and 
by some deliberate internal retouchings relevant to his leanings. The 
place given to number 1 (Shibli and ''Ugtulūni”) and (visit to the tomb of 
Ibn Hanbal) the theological retouchings in number 27? of the anonymous 
text of the Akhbār al-Hallāj, which we edited in 1914, 1936, and 1957, 
remind us rather of Ibn ‘Aqil; more than that, of a young Ibn ‘Aqil, the 
retouchings of the Taymür?? ms., with a certain youthful clumsiness,”* 
and a boldness in his attempt to reshape, perhaps justified by the var- 
iants.75 Should Hallāj's dialogue with Muqtadir, given ap. London ms., 
f. 350, also be traced back to his apology?’ Later retouchings by Ibn 
al-Qassàs. 


b. Transmission of the Apology of Ibn ‘Aqil. In spite of his public retrac- 
tion of 465, Ibn ‘Aqil, according to Sibt ibn al-Jawzi’s remark, was sup- 
posed to have given the ijāza of certain condemned works. This remark 


71 Khatib VIII, 118, 120, 121, 128, 129, 131, 132. "Ushshārī received the Kitab al-'izz of 
Ibn Abr'l-Dunyà from 'Ali-b-Akhi Mimi and transmitted it via Tuyüri to Ibn al-Mugayīr 
(Rūdānī [bib. no. 834-2], f. 95b). 

72 [bid., 42. 73 Ibid., 9. 

74 Ibid., 72. 75 Ibid., 73. 

76 Recueil, p. 61. 
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refers, not to his Mu'tazilite essays (particularly on the liceity of a 
metaphorical divine *'filiation,” a revived thesis of Nazzàm),? no trace 
of which has survived, but surely to his Hallājian apology,”* for which 
Rūdānī”? received the standard ijāza around 1070 going back via 
"Āyīsha-bt-Kamāl (726, d. 816), 'Izz-b-Jamā'a (d. 767), Shihab A-b-AT 
Hajjār (623, d. 730), Abū Nasr M-b-M ibn al-Shirazi (629, d. 723: rāvī of 
his grandfather), Badr AQ 'Ali-b-A Faraj 'AR. ibn al-Jawzi (550, d. 630: 
a calligrapher of low morals, raw: of Luma‘) and Abü'l-Fath M-b-Yahyā 
ibn Marāhib-b-Isrā'īl Baradānī (499, d. 583), to Ibn 'Aqil. What did 
happen? During his lifetime, prior to 480, on the advice of Shafi‘ Jīlī, a 
personal friend of Ibn ‘Aqil, ‘AA-b-Mubarak ibn ‘Inal 'Ukbarī*? (d. 528) 
had purchased and endowed with wagf the collection of Ibn ‘Aqil’s man- 
uscripts,?! which saved them and made it possible for the grandson of 
Shafi‘, the historian A-b-Salih Shafi‘ Jīlī (520, d. 565), and afterwards Ibn 
al-Jawzi (d. 597) to use them. This wagf, resumed by the imperial con- 
cubine Zumurrud (d. 599), was managed for her at that time in the 
Ma'müriya by a wakil, Abü'l-Sa'adat Diyà' D ibn al-Nāgid; and it was 
there that Ibn Marahib8? must have copied the authentic apology. But 
that caused him to be disqualified for quoting without being provided 
with an authentic sama‘, 

After the death of Ibn Marāhib, 'AR-b-'Umar ibn al-Ghazzāl (d. 615), 
a Hanbalite and an excellent calligrapher, likewise became disqualified as 
a rāwī by some for having restored the isnāds of Ibn 'Agīl in a copy of the 
apology.83 


77 Sibt-b-J., ms. P. 1506, f. 1393; cf. RHR, 1941, p. 58, n. 3. 

78 Identified by M. Jawad. 

79 Rūdānī, Sila, ms. P. 4470, f. 76a; ‘Akari, s.n. 

8° A disciple of Baradānī (d. 498, a pupil of Ibn Ghaylàn and AH Qazwini) and master of 
Mubirak. On ‘Ukbari see Ibn al-Dubaythi ms. P. 5921, f. 106a (M. Jawad). . 

81 *Akarī says: Kitab al-funün and Kitab al-fusūl (‘Akari [bib. no. 830-a], IV, 85); Ibn 'Aqil 
must have added his works to it. 5 

3? On Ibn Marāhib, see Ibn al-Dubaythi, ms. P. 5921, f. 175; Dhahabi, Mukhtasar, ms. I . 
1582, f. 12b (commentary by M. Jawad). He was reproached as a rawi for having transmit- 
ted without authorization (sic), - 

93 According to Rūdānī ([bib. no. 834-a], ff. 56b, 100b), the ijaza of Kitab al-funin (very 
ineffective after the pillage of Baghdad in 656) came from Ibn 'Aqil via A Fad] M-b-Nasir 
Salami and AH ibn Muqayyir (d. 643: the very same one who copied the Hallājian Bidāya); 
as for the other works of Ibn ‘Aqil, Ibn Mugayyir had received the ijāza from Abd al- 
Khālig-b-Yf Shirazi to transmit them to A Nin Dabbūsī (640, d. 729), M-b-A Mahdawi 
(d. 797), A-b-Ibrāhīm-b-Sul Qalyübi (780, d. 860). 

The catalogue of titles from the sama‘ of ‘Ayisha (d. 816) passed via Kamal ibn al-Zayn 
(801, d. 864) to Suyūtī (d. 911) and Zak Ansārī (d. 926), and through them to 'AR-b-'Ali 
Suqayn, Sa'id-b-A-Muqri', and to Qaddüra (d. 1050), master of Rūdānī. 
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7. Abū Yūsuf 'Abd al-Salām-b-M Qazwini 


An esteemed Mu'tazilite theologian (393, d. 488): "gad jama'a 
akhbarahu ft mujallad wagad wasaftu 'alayhi." He had compiled the life 
story of Hallāj in a bound volume that “I have examined," Sibt ibn al- 
Jawzi tells us (Mir'at, s.v. Hallāj). This volume must have been written 
after 461 in order to refute Ibn ‘Aqil by using Khatib (Ibn Bakiiya is re- 
ferred to in it in the same way), and by combining with him the accounts 
of the historians Sūlī and Thābit ibn Sinan, the geographer Ibn Hawgal, 
and excerpts from Süfi mandqib. Of this essential, though hostile, volume 
we have only a few bits and pieces, plagiarized (without so admitting) by 
Ibn al-Jawzi in his Muntazam and especially by Sibt ibn al-Jawzi, who 
admits partly to his grandfather’s plagiarism. Qazwini, in correcting 
Hamadhānī, attributed the '*Nadimi" verses to Abū Nuwas. Mu'tamin 
Saji, a disciple of Harawi, attacked A Y Qazwini.?^ His executors were 
Farawi (d. 530) and Oādī ‘Abd al-Malik-b-Mu'afà*. 

8. 'Ali-b-A-b-'Ali Wa'iz ibn al-Oassās Shirwānī 

Shirwānī (d. around 515) read his Akhbar al-Hallāj in Shirwan before 
511: first to Sulaymàn-b-'AA Shirwānī, an informant of Silafī; then to 
Silafī himself, who declared *akthar mā fihi min al-asānīd min kitāb (var- 
iant: murakkabāt) lā asla lahu,” “most of the isnāds given in it come from 
one book (variant: being from disparate sources, the whole is) without 
authority." This is at least the excerpt given by Dhahabi (Mizan al-i tidāl, 
II, 218: completed by Ibn Hajar, Lisān al-mīzān, IV, 205). However, I 
suspect Silafi was responsible*5 for the diffusion in the Maghrib via 
Alexandria of these Akhbār that I consider identical with the Hikāya ac- 
count form analyzed above. 


a. The Akhbār of Ibn al-Qassás. It was between 500 and 508 when Silafi 
(d. 576) went to Chemakha (literally, Shamākhī), capital of Chirvan (lit- 
erally, Sharwan), to obtain from Ibn al-Oassās direct sama‘ of his Akhbar 
al-Hallāj. How could a biography of Hallāj have been conceived and writ- 
ten on the Caucasian frontier of Islam? Around 435, a disciple of the great 
mystic of Nishapur, Ibn Abi'l-Khayr (d. 440), Abū Nasr Sharwānī, had 
built a ribāt in Chemakha,®6 where a Hallājian center could have been im- 
planted. And if, as we think, the akhbār in question were a collection of 

84 [bn Haj [ar], Lisān IV, 12. 

85 He liked A Ghazālī, whom he had known in Hamadhān. He had accepted some 


mu'ammarin (Abū'l-Duryā). 
86 Zhukovski [?], p. 74. 
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wa‘z of the genre of that of Shaydhala Jīlī (d. 494), some Baghdadian 
Shaykh in contact with the monastery of Chemakha—for example, the 
grandson of Ibn Abi’l-Khayr, AQ Tāhir-b-Sa'īd-b-Fadi Mahnawi (d. 
542), prior to the Ibn Mahlabàn ribat—may have transmitted a secret 
copy of the apology of Ibn ‘Aqil to Ibn al-Qassas. 

Should the political situation of Chirvan also be taken into considera- 
tion? The last of the Muslim Sharwānshāh (183-510) of Chemakh, 
Feridün-b-Feribürz, had married Tamara, daughter of the Georgian 
Prince David II (483/1089 to 519/1125); and his Christian father-in-law, 
who had undertaken successfully the conversion of the Oypchāg (Cu- 
mans), ended up by installing a bishop of Dchqondidi, Simon, as prince 
in place of his son-in-law. Was the redaction of the akhbār of Ibn al- 
Qassas affected by the Christianizing atmosphere dominant at that time 
in Chemakha? and would that explain the insertion in the text of the as- 
tonishing passage in which Vizir Hàmid, in the role of Pilate, declared to 
the shuhüd “let his blood (Hallaj’s) fall on our necks.” After close consid- 
eration, I regard this passage to be older?? and even, in its original form, 
primitive.88 


b. Transmission of the Akhbār of Ibn al-Oassās. The great Isfahanian tradi- 
tionist Abū Tahir Silafi,$? who transmitted a notice by Oannād on Hal- 
làj,?? may have had his attention drawn to Hallāj by his master, Tuyüri 
(d. 500), rawi of Bidāya. After receiving, perhaps in Baghdad, the text of 
the Akhbar by Sulaymàn-b-'AA Shirwānī, he intended during his excur- 
sion to Adharbayjan (in 502) which took him to Derbend, to have it re- 
read to him in Shirwan by the author himself (when setting off again he 
must have left all of the documents of this trip in Salmas in 508).?! He 
stated at the time that “most of the isndds cited in it came from a 
nonauthenticated text.”92 Ibn Hajar states precisely: “most of the isnads 


87 The chain ofisnād of the Sa‘idiya (Zabidi, 'Iqd , 59): Murtā'ish (d. 328) — AN Sarrāj (d. 
377) > Sarakhsi (d. in Zahir?) > A Sa'īd-b-A Kh. (d. 440) + AN Sharwānī (d. 470) > Pir 
Mardān (d. 500) > Pir Hy (d. 530) — Dédé Mas'üd (d. 560) + Shaykh M Madi (d. 590) —> 
Shaykh Nar al-Din Ahmad (d. 620) > Shaykh Mu‘ammar Sa‘d al-Din Baba (d. 650) = 
Abū'l-Futūh Tāwūsī (d. 871) (cf. Takmilat al-ikmal, Baghdad ms. 959. Evkof [?], 79). 

88 Cf. Akhbar, no. 50: laysa li'l-muslimina shughl ahamm min gatlī. 

89 Abū Tahir A-b-M Silafi is the encyclopaedic master ofisnāds in the field of hadith (Kat- 
tanī, Fihrist II, 339; Dhahabi, Huffaz III, 39). 

90 Transmitted after him by AM A Wahhāb ibn Rawāj Iskandarānī (554, d. 640), Sharaf 
D Yahyā-b-Yf Misrī (648, d. 737), to 'Izz-b-Jamā'a (694, d. 767). 

91 Silafi, Arba'in Buldániya, ms. P. 722, f. 2b. 

92 Kitab lā asla lahu: Dhahabī, I'tidal II, 218, no. 1706. 
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cited in it are fabricated without any authentic foundation; and their 
rāwīs?3 are unknown (majāhil).” 

This certainly did not prevent Silafi from transmitting this biography 
of Hallāj among Maghribins (hence, Tūzarī) during the sixty years (512- 
575) when he lived in Alexandria. Silafī's two opinions of the work 
should be weighed carefully. (1) It was in two parts, the main part being 
a copy of a nonauthenticated text (= neither sama‘ of rāwī, nor name of 
copyist); (2) the rawis mentioned in the isnāds are unknown. This descrip- 
tion fits a more or less deliberately faked amalgam, which corresponds 
more to our existing manuscripts of anonymous Akhbar al-Hallaj, whose 
primitive core of testimonies (whose isnads refer to unknown people) is 
enclosed by Hikaya of the "visits," with the general isnād of Ibn 
Razīn>Faradī>Kirmānī, which goes back to about fifty years after the 
death of Ibn al-Oassās. The core would correspond to the disavowed 
work by Ibn 'Aqil, thus be nonauthenticated. 

Silafi, who died a centenarian, recorded the names of the thousand 
shaykhs of whom he was the rawi in three mu jam (Isfahan, more than 
600; Baghdad; and al-safar). Four successive generations provided him 
with rawis, from Abū ‘Ali Baradhānī (d. 498) to Abū'l-Khattāb-b-Khalī 
(d. 666). His grandson, 'AR-b-Makki Tarābulsī (570, d. 651), the custo- 
dian of his magnificent library in Alexandria, gave his general ijāza (cf. 
‘Abd al-'Azim Mundhiri, d. 656), which came down in this way via Haj- 
jar (d. 730) to ‘Ayisha-bt-Kamil and Ibn Hajar. But it is doubtful if this 
implied the ijāza of a work as suspect as the Hallājian akhbār. The latter 
were more likely linked to Silafi via the initiatory isnad of the tarīga 
Silafiya, which the grand gādī of Cairo, Zakarīyā Ansari (d. 925), 
claimed to derive from him via a chain of six names: A Zanbani M- 
b-Mukhallas, Sharaf ‘Adili, ‘AA-b-M-b-AB ibn Khalil Makki, 
"Uthmān-b-M Maliki, AH-b-A Fath Mahmüd Mahmūdī.94 


9. Abū'l-Faraj 'AR-b-'Ali ibn al-Jawzi 


Ibn al-Jawzi (510, d. 597) says in his Muntazam (s.a. 309): “gad jami ‘tu 
akhbārahu fi kitābī sammaytuhu al-Oāti' li majali’l-lujaj al-Qati* bi muhali’l- 
Hallaj,” “I have given the account of Hallāj in a book entitled al-Qati". 


93 Lisān al-mizan IV, 205, no. 559: that is to say, without confirming parallel recensions 
(cf. Nawawi, tr. by W. Margais, p. 59, note; and Dhahabi, Huffaz III, 215-216). 

94 Zabidi, ‘Iqd., 58-59. Dhahabi: akthar mà fihi mina’l-asanid min kitāb lā asla lahu. Ibn 
Hajar IV, 205: akthar mà fihi mina’l-asanid min kuttāb lā asla lahā (sic. faulty reading) wa 
ruwātuhā majāhil. 
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...” He states precisely in his Talbīs (183): "I have set forth in this book 
the deceptions and magical tricks of Hallāj and what the ‘ulamd’ have said 
about them. May God help us in overcoming ignorance." Ibrahim Sibt 
ibn al-'Ajami (d. 841), commentator of the Shifa’, tells us that this 
treatise of Ibn al-Jawzi “was two kurrās long or a little more; I had a copy 
of it with me in Cairo"; and his disciple Ibn Khalil, author ofa supergloss 
on the Shifā', adds: “Ibn al-Jawzi wrote a treatise about two kurrās long 
( 30 pages) to refute the notion of Hallāj's sanctity and the idea that his 
blood could have written the Glorious Name (Allah) on the ground." 
Two or three sentences by Ibn al-Jawzī in the Mirāt of his grandson may 
have come from this lost work. 


10. Hibatallāh-b-Sadaga Azajī 


A Hanbalite (d. 591), he wrote Radd ‘ald Abi'l-Wafa’ ibn “Aqil fi nusrat 
al-Hallaj (Dhahabi, Ta'rikh, s.a. 591). This refutation must have been 
aimed at the aforementioned work (§6) of Ibn 'Aqil. 


11. Abū M ‘Abd al-Rahm§n-b-‘Umar-b-Abi Nasr ibn al-Ghazzil 


A Hanbalite (544, d. 615), preacher and calligrapher, son of a hāfiz 
disciple of Kīlānī (Bahja, 107, 110). Ibn Rajab says (Tab. Hanb. [bib. no. 
570], s.v.), “I have seen one piece (juz’) of his writing, Akhbar al-Halldj, 
apparently composed by him, including isnāds going back to his masters. 
He tends to praise and exalt Hallāj and uses in support of him excerpts 
from the old book that Ibn ‘Aqil had retracted, which is a mistake on his 
part.” Ibn al-Ghazzal could cite as his master in it Abū'l-Wagt ‘Abd al- 
Awwal Sijzī (458, d. 553), a disciple of Harawi and master of Kilani. 
M. Jawād thinks that it was because of this book that another Hanbalite, 
Abū'l-Futūh Nasr-b-Abr'l-Faraj Husri (d. 619), prohibited any samā' of 
Ibn al-Ghazzal. In fact, Ibn al-Ghazzāl had two historians as rawis, Ibn 
al-Najjár (d. 643) and Birzālī (d. 636) (cf. Ibn al-Dubaythī, Paris ms. 
5922, f. 218b), and Diya’ al-Din M-b-'Abd al-Wāhid Magdisī (d. 643), 
founder of the Diyā'īya madrasa of Damascus, where the ms. of Ibn 
Bākūyā studied here was "wagfed.''95 


12. Abū M Rūzbehān-b-Abī Nasr Bagli Daylamī Basāī 


A Sunnite mystic (b. 522 or rather 530, d. 606: cf. Ivanow ap. JRASB, 
1928, 1931; Ritter, ap. DI, 1933), who, after having been forced to leave 
Shiraz briefly for Fasa, wrote there in 570, in the ribāt of Shaykh Abü 


95 This volume, pp. 461. 
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Muhammad Jawzak, a monograph of shathiyat, i.e., of Süfi technical ec- 
static terms, entitled Mantiq al-astār (Bibayān al-anwar) = “the Logic of 
Hearts (Describing Ecstasies).” 

This work, supposedly concerned with the shathiyat of fifty masters, 
is, in fact, the most important work on Hallāj, his collected works, and 
the development of his thought. Bagli said in f. 7b: “Wa muntahā magsūdī 
Ji tasnif hadha’l-kitab tafsīr shathiyat al-Hallāj wa bayān af alihi wa aqwalihi; 

Ja-hubbuhu hajjanī ilā an mufassir magalatahu. fi'l-shath wa isharatahu fil- 
anānīya limuhibbiyhi wa mu'ādīhi; liannahu min "ajā'ibi shā'nihi an yaküna'l- 
khalqu mutahayyirin fī magāsidi kalāmihi wa lam ya*rafū daqa'iq isharatihi . . . ," 
"My ultimate aim in writing this book has been to comment on the 
ecstatic sentences of Hallāj, to describe what he did and said; my love for 
him drove me to comment on his ecstatic mode of expression and of allu- 
sion to the (divine) Personality (= theopathic locution) for his friends and 
for his enemies; for, among other things, it is an admirable fact about 
him that all are confounded by his language and cannot discern the sub- 
tleties of his allusions" (the passage was omitted in the Persian transla- 


tion). 


I MUST give a description here of a ms. of this Arabic text which was re- 
discovered in 1930 in Tehran: 

Third risāla of an album-size majmtū* consisting of 163 folios, 285 mm. 
high by 109 mm. long, 30 lines to a page, containing: (1) Kitab minhaj al- 
abidin li muzaffar (Sibti, d. 636), 1 + 49 + 2 f£; (2) 'Uyüb al-nafs li'l- 
Sulami (d. 412) (cut off), 5 ff.; (3) Mantiq al-astār li Rūzbehān Baglī (d. 
606), 81 ff.; (4) Zīnat al-hayāt li Yusuf Hamadhānī (d. 535), 1 (cut off); (5) 
Risāle der 'ayn-i hayāt ve Dhū'l-Oarnayn ve Khidr, introduced, missing; (6) 
Kashf al-asrar li'l-Baglt (written in 585), 25 ff.; perhaps 163 folios in all. 
The ms. is dated, in fine, month of Jumada Il, year 665 (indication re- 
peated in fine [3 ]). 

Title of (3): Kitab mantiq al-asrār (f. 1a; in ornate Kufic script; with a 
superscription of the same date, “Kitab mantiq al-asrar bi-bayan al-anwar 
rasamahu wa sannafahu'l-imama'l-'arif shaykh al-muhibbin wa guduwat al- 
muridin bākūrat al-tajalli wa ‘abhar al-uns fi dimn al-tadalli hujjat Allah shattah 
Fars wa khatamuhum Abū Muhammad Rūzbahān-b-Abī Nasr al-Baglī al- 
Shirazi, nawwara’Llah qabrahu’’; and a modern gloss in Persian. Incipit: 
(basmala) Rabb sahhil. Al-hamdu li'Llāhi Iladhī taqaddasa bisubuhati jamali 

jabarūtihi . . . "(£ 1b). Explicit: *... wahādhā mahd al-ittisāf bi'l-sifa". Qad 
intahat sharh alfaz al-mushkilāt ma‘ tafsīr al- shathiyat bi 'awni'Lhah wa husn 
ta’yidihi wa hamdu lillāh kama yanbaghī likaram wajhihi wa salawatihi ‘ala 


480 APPENDIX 


khayr khalgihi Muhammad wa "Ālīhi ajma‘in. Faragha min tasnif hadha'l-kitab 
al-shaykh Rūzbahān-b-Abī Nasr-b-Rūzbahān al-Baglī al-Shīrāzī rahmat 
Allāh ‘alayhi (wa min kitabat al-fagīr ghaffara lahu sana 665)” (f£. 81b).°° 

This work is arranged as follows: dībāja and eulogy of the Nabi (ff. 
1b-3a); Introduction to shath: it is the summit of Sūfism, the third mode 
of expression (lisān: after 1. sahw and 1. tamkin) of the third degree (mar- 
tabat hagā'ig; after m. tawhid and m. ma ‘arif) of the third manhaj (manhaj 
al-asrār; after m. mu'āmalāt and m. maqamat). This is the ‘ilm ladunnī that 
Khadir taught to Moses, the fourth branch of the shari'a (hagā'ig; after 
riwāya, figh, nazar); a list of saints persecuted for that (first cited, f. 3a: 
Hallāj): ff. 3a-5b. First part: a list of 50 masters; actually 47, for Thawri, 
Fudayl, and Ibn Khafif are only mentioned; the 46th is Mansür son of 
Hallāj, cited also on f. 69a; the 47th is Hallaj, ff. 7b-9a: ff. 5b-9a. An 
examination of shath in the Qur'àn (mutashābihāt al-sifāt, awa’il al-suwar), 
in the cases of the Nabi and the Rāshidūn, ff. 9a-10b. An examination of 
90 shath, of 23 of the 50 masters presented without classification, begin- 
ning with the facts taken from Abū Nasr Sarrāj (shathiyat, ap. Luma‘, 375 
ff.) about Bistāmī (here 31 shath) and Shibli (here 29 shath): ff. 11a-27b. 
Second Part: Hallàj; (1) his 27 riwāyāt (ff. 27b-35a), his 43 individual shath 
(ff. 35b-42b and ff. 56b-59b), and the 104 pericopes of his Tawasin (ff. 
43a-56b): ff. 27b-59b. Third Part: shathiyat “‘mutafarriga,” scattered ec- 
static utterances, 72 in number, taken from 39 of the 50 masters (Hallāj 
reappears here, ff. 66a, 67a, 69a-b). Appendix: a list of about 200 technical 
terms, copied (without saying so) from that of Sarrāj (Luma‘, 333-374; 
with the addition of terms quoted in the chapter on shathiyat, ibid., 375 
ff.). Hallāj fills 75 of the 162 pages, almost half. 


Persian translation of Mantiq al-asrār = Sharh al-shathīyāt. When he re- 
turned to Shiraz from Fasa, Bagli decided (cf. his account, here, f. 4) to 
translate his Mantig into Persian; the work, as a simple repository of 
technical terms, had become a "corpus" of shath. This translation, 
known by Jāmī (Naf. 64, 288) and Kātib Chelebi (Kashf, no. 7522), was 
rediscovered by us in Istanbul in 1911-1912, in two manuscripts (cf. H. 
Ritter, ap. DI, 1933, p. 102): Shahid ‘Ali ms. 1342, Majmu‘, piece XIX, 
copied 29 Jumāda II 889, 185 pp. of 31 lines [each]: this is the pagination 


" +6 In f. 8a, with regard to Hallāj, “his thousand works on all the sciences, destroyed and 
urned by his enemies,” his poems and his maxims, Bagli adds “the blessing of God upon 
his life and upon his death, the mercy of God upon his brothers (min ahl al-gissa = involved 


in his trial?) and upon those who love him, until the Day of Judgment." (This passage is 
missing in the Persian translation.) 
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that we refer to here; the order is confused in two places; and Murat 
Mulla ms. 1271, copied after 900, 175 pp. whose order is topsy-turvy (of 
27 lines). 

This translation is presented as follows: dībāja and eulogy of the Nabi 
(pp. 1-4). A prefatory note on the composition of the Arabic original and 
on his translation (pp. 4-5); An Introduction (subdivided into fusūl and wa- 
tered down) dealing with shath, which expresses spiritual rapture, with 
persecuted saints (the list reshaped in an oratorical form with prophets 
added at the beginning, interrupted by personal reflections): pp. 5-12. 
First Dart, a list of shath masters; 47, in the same order, except that the 
46th, Mansūr son of Hallāj, is replaced by Husrī, and the 47th, Hallāj, is 
dealt with separately, pp. 16-19; pp. 12-20. An examination of shath in 
the Qur'an, in the cases of the Nabi, the Rashidūn, and the Companions 
(the persecution of ‘Amir-b-Qays is moved here to pp. 20-26). An 
examination of the shathiyat of 47 masters; the author has structured and 
classified in order here the two groups of 90 and 72 shathīyāt given with- 
out classification in the Arabic original; the frequent insertions of dis- 
courses on his own state (fī wasfi) doubles the length of this part: pp. 
27-109. Second Part, Hallāj; (1) his asānīd (= 27 riwāyāt) pp. 109-121; (2) 
his 43 individual maxims, pp. 122-146, 178-181 (asānīd and maxims were 
published in the appendix of our Essai, 1922, pp. 337-345, 419-426); (3) 
the 104 pericopes of his Tawasin, pp. 147-168, with an account of a per- 
sonal dream. Appendix: list (unchanged) of about 200 technical terms, 
nukat, pp. 168-172, 181-185. Hallāj fills no more than 64 of 185 pages, 
perhaps a third; Bagli still admires him, but he omitted his two references 
to his son, and he seems at the beginning to put Bistāmī and Hallāj on the 
same level. Here he gives the name of his Kurd master, M Jāgīr-b- 
Dushm (d. 591), which he suppressed in 570, which shows that this 
translation was finished only after this date, 591. 

According to Junayd the Sharh al-tawasin (here 2nd part $3) was some- 
times copied separately (the Persian translation included in this sharh was 
published by us ap. Kitāb al-tawāsīn in 1915. 

Incipit (ms. 1342 SA): "(basmala) . . . wa bihi nasta'īn. Sipās an 
khudhāwer dirá kih bi azāl we abad kunh-e-dhāt we sifātash az taghāyir . . . 
munazzah büdh. . . .” 1st explicit (ibid., 168): “. . . tā dil der sefā in meydān 
turk tāzī kened; ākhir in kitāb tamām shūdh bikalimātī chend kih muslih remz 
sūfiyān 'āsheg ast . . . mukhtasar bi tatwil . . . tā zerāfet-e harakat īshān bedani 
kih che shirin we latif ast.” 2nd explicit (185): “wa 'iyyākum fahm ma ashāra 
ilayhi al-sufiya; wa razzaganā'l-luhūg bihim fī'l-dunyā wa'l-ākhira (tasliya; 
date).”” 
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The Hallājian Sources of the Mantig: the sources of Baglī's Mantiq for 
Hallāj are divided as follows: 

(A = f. 7b-9a = biography of Hallaj); first, an oral tradition either 
Shirazian or Kurdish (in bad Arabic, cf. f. 55b) from his master Jàgir 
Kurdi (d. 591; for shath. no. 74, combines here under his name two sepa- 
rate inquiries about his 1,000 works, f. 8a and f. 692), giving unique de- 
tails about his son Mansür (f. 7b, f. 69b), repeating his trials, the hostile 
attitude of the 'ulamā” and the powerful of Baghdad, his vindication by 
"our master and chief Ibn Khafīf” (together with Ibn 'Ata', Shibli, and 
Nasrābādhī), by Ibn Surayj (rejection of fatwa), his 1,000 works de- 
stroyed out of envy (tarahhum expanded), the names of his masters, his 
saying, Ilahya ta‘lam 'ajzi," his apparition coming out of the Tigris. 

Beginning here, this tradition gives thirteen accounts under Ibn 
Khafif's name, five of which come from the work of Daylami (Tarjama 
— here D), an improbable source for the others: al-Hallàj miraculously 
unbound in prison for each ablution; A 2 he recovers the ring of 
Mutawakkil (sic; cf. the unhistorical remarks on the death of Muqtadir 
the day after the execution, f. 55b); A 3 the important visit in prison (— 
D9); his thirteen chains (= Sulami, Ta'rikh, no. 18); miracle of the wall 
opened onto the prison which imitates his movements in prayer; A 7 the 
sahn of Mecca (= D 10); A 8 the dream of Abū'l-Yamān (= D 15); A9 the 
"nadīmī” quatrain followed by Our'ān 40:28 (= D 7); A 10 mutilated, he 
did tayammum with dust (that contradicted deliberately the "Attārian 
theme of Hallāj's ablution, when mutilated, in his blood); A 11, the 3,000 
blows of the whip and the hand which dries (by the executioners); A 12, 
the flagellation, according to Ibn Fātik, during which he repeated “Ahad, 
Ahad," had flayed him alive (= perhaps the complete recension of the 
fragment in Sulami, Ta "ikh, no. 20); A 13, the Holy Saturday flame in 
Jerusalem (= D 2). (B = £. 27b-35a, 432-593). Here Bagli gives us his 
great Hallāj texts, Riwāyāt, Tawasin, Mahabba, with full commentaries 
which must be only partly by him; all of them came to him from one of 
his masters, Jāgīr Kurdi (considering the note on f. 69a and others). (C — 
f. 35b-42b, 593, 66a, 67a). Series of 43 + 5 = 48 maxims of Hallāj. Of the 
last 5, 4 came from Sulami (Tab., nos. 1, 2, 6, 19). The first 43 are di- 
vided as follows: 3 taken from Sulami (Ta’rikh, nos. 13, 14, 11 = C 25, 
32, 39), 4 from Daylami (Tarjama, nos. 11, 12, 13, 14 — C 35, 36, 40, 41), 
one from Nisāburī ("Ugalá"I-majanin = C 33), one from Săli ("Muhlik" 
‘Ad = C 44), one from Akhbar al-Hallāj (the “Bayni wa baynaka" piece, 
no. 50 = C 34), 2 from Bustān al-ma rifa (Tawāsīn XI, 1, 25 = C 38, 42), 9 
from the Hikāya (visits by Shibli, Fatima before the gibbet = C 1-6, 8, 9, 
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37). The other 22, some of which are noteworthy, come from an un- 
nown source (C 7, 10. 11, 12, 13 [omitted here, restored in Persian 
translation, no. 175], 14-18, 20-24, 26-31, 43, 49). We are forced to 
elieve that Baglī sometimes borrowed his commentary from others 
€cause this commentary includes sentences by Hallaj taken from texts 


that Baglī himself has not given us (e.g., Bustan al-ma rifa). 


13. Muhyi"l-Din AB M-b-'Ali ibn ‘Arabi Mursi 

The tic (560, d. 638) inscribed in no. 22 of the catalogue of 
his wore al Sidi ie aha f sharh kalām al-Hallāj (Fihrist, ap. Feizie ms. 
2119, f. 14). This work, lost, may have only been a commentary on the 


Words of Hallāj (cf. Asaf. Catalogue, Hyderabad, no. 352). 


14. "Ali-b-Anjab ibn al-Sāī 

A Baghdadian historian (d. 674), Ibn al-Sā'ī was the author of the 
Akhbar al-Hallaj referred to by Katib Celebi (Kashf, no. 192), who adds 
"wa huwa mujallad”: it is a bound volume. It was therefore an important 
biography, all the more so given the fact that Ibn al-Sā'ī was a pupil of 
the historian Ibn al-Najjār, a disciple of the Hallajian Ibn al-Ghazzal. 
Only one fragment is extant, ap- Mukhtasar, by the same author. 


15. Shams al-Din Abü AA M-b-A Dhahabī Turkumānī 


The famous historian (673, d. 748) indicates in his Ta'rikh (s.a. 309) 
that he himself dealt with the Akhbar al-Hallāj (variant: Sirat . . .) ina 
treatise (“afradtuha fi juz'in") that Ibn Taghribirdi refers to ap. Manhal V, 
86. 

He must have reproduced in it the core of anti-Hallàj ideas developed 
in his other works. 

16. Shams al-Din M-b-'Ali-b-A ibn Tülün Salihi 

A. Hanafite jurisconsult (d. 953, Damascus), he inscribed toward the 
end of the catalogue of his works al-hajāj min akhbar al-Hallaj, “a quick 
guide to the story of Hallāj” (ap. his F ulk maskhūn, Damascus, 1348, 48). 
Probably a favorable treatise, given the fact that the author was a disciple 
of Yf-b-'Abd al-Hadi, a defender of Ibn ‘Arabi, Raslān, and Shadhili 
(Fulk mashhūn, 48, 41, 46); it appears to be lost. 


17. Mustafā-b-Kamāl al-Dīn.ibn ‘Ali Siddiqi Uskudārī 


A learned Turk. In the account of his journey to Iraq (Kashf al-sada, 
Cambridge ms. 930; reference owed to M Kāzim Dujayli), written in 
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1139/1727, he says, following the account of his visit to the tomb of Hal- 
lāj, "afradtu tarjamatahu bi'l-ta'līf wa khidtu bi'l-igrār li'l-ta'rif; famin 
muthabbiti'l-siddiqtya wa nāfin wa'l-muthabbitu muqaddam . . .": “I wrote a 
treatise on his life going deeply into the facts to better understand [him];. 
for some support, others deny, his sanctity, and it is the former who are 
right." A work that is lost. 

Of the sixteen “‘lives,” only four have been rediscovered. 


b. Notices of Chroniclers Concerning Hallāj 


There are two kinds of historical works in which Hallāj is mentioned: 
those that deal with a series of specific events, in this instance the annals of 
the caliphs; and those that are devoted to the biographies of various official 
figures, in this instance the kutub al-wuzara'. Both kinds emanated from a 
class of bureaucratic scribes, a class of Irano-Aramaian clients. Their re- 
daction, which was more objective and more concise in the annals, be- 
came more personal and more literary in the biographies of the people of 
the court. Excerpts from biographies find their way into the annals after 
a thirty-year period of obscurity. Next come the biographical dic- 
tionaries, arranged chronologically, or by country, and by profession. 
As for certified documents, chancery records, and private papers, the 
aforementioned sources rarely include them. 

At his three trials—in 298, 301, and particularly 309—Hallaj must have 
been treated by historians as a public man and not simply set down in 
biographies, without any supervision, by disciples. He therefore first had 
to be mentioned in the lost Kitāb al-wuzara? (dhayl of Ibn Yazdādh by his 
son, dhayl of Ibn Dāwūd al-Jarrāh by Thagafī). 


1. Authors Not Using the Account of Ibn Zanji 


Indeed, the first mention of his name appears in the annals of Tabari 
(ending in 302), in connection with the trial of 301 (with a brief addition, 
perhaps by another hand, regarding the trial of 309). A very circumspect 
and hardly enlightening reference. 

Next come three closely related texts: the Kitāb al-awrāg of Sūlī (d. 335; 
completed around 331), the dhay! of Ahmad ibn Abi Tāhir (written be- 
fore 320) to the annals of his father, and the dhayl to Tabari of 'Arib Qur- 
tubi (d. around 365). A careful comparison of them is called for. 

Süli's five pages about Hallāj appear in a chapter of the biographical 
sort about Muqtadir. Kratchkovsky has published them separately.?7 


°7 Ap. Inst. Arch. Russes, 1913, pp. 137-141. 
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Sūlī, who claims he knew Hallāj very well, does not deal with him in 
depth. His 45 parts of statements of characteristic statements are arranged 
as follows: nos. 1-3: personal reminiscence; 4-10: Hallāj the Süfi plays the 
part of Mu'tazili, Imāmī, Sunni, khafif al-haraka, shu 'tidhi, exploits tibb 
and kimiyā; khabith yatanaggal min (corrigenda: fi) "I-buldan; 11: wakanat 
lahu asbāb yatūl sharhhuha; 12-14: his arrest by Rāsibī and transfer; 15-22: 
the trial of 301, the pillory, imprisonment in the palace; 23-24: wagad gīla: 
in the beginning he had preached the coming of the *Alids (flagellated: in 
Jabal); 25-29: one time Sunnī, another Shi, shu tūdhī; stopped in the pres- 
ence of AS Nawbakhiti; the musk; the dirhams (lam yusna); 29-30: the 
proceedings under Ibn al-Furāt; flight with Karnabā'ī; 31: his writings: 
follies, characteristic sayings; 32-38: trial of 309; 39: forsaken by former 
disciples; 40-41: quotations: And mughriq . . . Ana (sic) anta Nuh... ; 
42-44: caliphal sentencing and execution; date: end of 309. 

We know that the Kitāb al-awrāg was plagiarized in large part from an 
earlier writer, Marthadi (d. circa 275).9 Here numbers 23-24, 25-26 (cf. 
4-10), 27-28, 31, 40-41 were copied elsewhere, as comparison with Ibn 
Abi Tahir and ‘Arib confirms; likewise in the case of 12-22. Süli could 
have written only 32-38 and 42-45, concerning the year 309. 

Ibn Abi Tahir, whose notice has been preserved for us by Fihrist, be- 
gins with a general opinion of Hallāj, distinct and carefully constructed 
(we note in it musha'bidha, cf. Sali 6 and *yatanaqqal . . .") = Sūlī 10. He 
is unaware of Rāsibī, but his expression “huwa huwa” comes perhaps 
from the letter transmitted by Rāsibī, and throws light on the words 
**rubūbiya, hulil" from Süli 14. His account of the trial of 301 is closely 
connected with the account of Sūlī 15-22; 'twaruwiya 'anhu" introduces 
Süli 23-24; 25-26 is missing; 27-28 derives from a recensio plenior; 29-31 is 
missing; the trial of 309 is omitted, except for one allusion to Nasr (wa- 
istaghwāhu), so thoroughly that one wonders if the final lines of Fihrist (p. 
191, lines 24-29) constituted only a part of it (cf. Ibn al-Oārih); quota- 
tions (Süli 40-41) are introduced by "wakana fi kutubihi"; numbers 42-45 
are given in less expanded form. 

Ibn Abi Tihir, earlier than Süli, could not have copied him, but they 
have common written sources. 

This impression is confirmed by analysis of the third author, ‘Arib (de 
Goeje edition, 86-108). Writing in Andalusia around 360, ‘Arib worked 
on thirty-year-old Sunnite Baghdadian sources. His notice is divided into 

98 The Hamīd-Sāmmarī colloquy (abridged from Zanji) is missing in LA.T. [Ibn Abi 


Tahir]. 
99 Fihrist, 151, 129. 
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two parts:100 (1) a copy of an unknown historian (86-94), and (2) (95-108) 
a copy of Süli, numbers 1-3, 12-15 (abridgement + hayyd . . . ), 21-22 (+ 
thumma’ntalaga, an incorrect reflection), 29-30 (the name of Karnabā' is 
missing) + thumma zufira bihi . . . , an incorrect reflection), 34-38, 42-45. 
In comparing these two parts, one notes that 'Arib, in recopying Süli, 
left out only what his source A had already given him. In fact, after a 
brief summary of the execution, A gives ''khabīthan, yatanaggal . . .” (= 
Süli 9-10), then *yad i ila'l-rida . . ." (7 ibid., 23, badly broken up), then 
he condenses Sūlī 4-8 (+ yasta'mil al-makhārīg), 14, 31 (+ kufr 'azim), 
quotations 40-41 (introduced by wakāna fi ba'd kutubihi), 36 (Sàmarri: 
with "kuntum" = the abnormal "yaktūnū'” of Sali), the musk and dirhams 
(attributed to Nawbakhti), no. 28. Source A, which leaves out the three 
trials, does not only copy Süli, for its recension of 28 is that of Ibn Abi 
Tahir (laysa bi hādirīn). 

In conclusion, we are dealing with three Baghdadian historians: Süli, 
Ibn Abi Tahir, and source A derived from ‘Arib (= 'Arib-A). All three 
give numbers 23, 40-41, 42-44; Sūlī and Ibn Abi Tāhir give 15-22; Ibn 
Abi Tāhir and 'Arib-A give 28; Süli and ‘Arib-A give 4-8, 36. Ibn Abi 
Tāhir alone establishes its beginning and 14; Süli alone establishes 29-30 
and 32-38; "Arib-A brings forth nothing original, is thus only a copyist. 
The latter was a Baghdadian, based in ‘Arib until 319, where ‘Arib tells 
us he used Farghani. ‘Arib-A is therefore not Farghani. On the other 
hand, we know that a dhayl of the Kitab al-wuzara’ of Ibn Dàwüd, the one 
by Mutawwaq, ends in 319. Source A of ‘Arib would therefore be the 
dhayl of Mutawwaq, a fragment of which Kindi has preserved for us. 101 

The common sources of these three historians remain to be identified. 
For the trial of 301 it would be the Dhayl kitāb al-wuzarā” of A-b-UA 
Thagafī (d. 314). For the trial of 298 it would be Ibn Yazdādh. Finally, 
the three primitive fragments, 4-8 (I'tizāl at the beginning), 23-28 (false 
miracles) and 40-41 (quotations), I believe, came from the Kitāb makhariq 
al-Hallāj of Awariji, a Mu tazilite-Shi'ite pamphlet (from no. 27, there is 
an early Shi'ite recension), 19? and also a Mu'tazilite recension. 

The other notices on Hallàj from this first group of historians, some of 
which are extant, must be reexamined separately: 

— That of Khutabi (around 340) in his annals summarizes two trials, 


100 An analogous duality of sources led him to split the famous riot of Qa'da 308 into two 
parts (84, lines 5-18, and 85, lines 3-75 cf. Miskawayh, 73). 

101 Fihrist, 129. Ibn al-Azraq, a pupil of Mutawwaq, claims to have used his Ta'rikh and 
gives us the recensio plenior (ap. Nishwar I, 81) for the “hair of A.S.N. [Nawbakhti]. 

102 Going back to Umm Kulthüm, daughter of the second Imāmite wakil. 
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that of 301 (uses the word zandaqa, new, along with shu‘udha, known 
previously), and that of 309 (he read some documents: jara fī dhalika kutub 
tiwāl), and dates the execution of Tuesday, 23 (sic) Oa'da. 

— That of Istakhri (around 322-340) in his Masālik (geography) begins 
with a very important, precise, and objective theological note on the 
heresy of Hallāj. Next comes an equally important list of circles, offices, 
and professions in which [Hallāj] had gained disciples (note two words, 
istaghwa and istamāla, used by Khutabi); the reason for his flight in 298 is 
given; the arrest in 301 and the long imprisonment are referred to, but 
none of the trials are. As for the execution, not dated, the sentence 
*fasuliba hayyan ilā an mata” may be either an inappropriate transfer of the 
pillory episode of 301, or a deliberate affirmation of [Hallāj's] exposure 
on the pillory in 309 (verified by the only Süfi sources), or caution on his 
part lest "suliba" be taken here to mean "hanging." All of this, plus the 
serious, calm tone of the notice, makes us look behind the author for an 
independent and major thinker: probably Abü Zayd Balkhi (d. 340), phi- 
losopher, geographer and friend of the physician Rāzī. Unless, of course, 
Istakhri had used an earlier “geography of Fars”; Vizir "Alī ibn ‘Isa was 
supposed to have written one such work;!?? he could have written the 
notice on Hallāj, but how can we hold him accountable for the lacunae 
(trials) and for the last sentence? Istakhri was the first to say that Hallāj 
was born in Bayda. 

— That of Mas'ūdī (abridged ap. Tanbih: written in 345) specifies that 
Hallaj was born in Bayda, that he died on 24 Qa ‘da, executed on the west 
bank, and that his remains were displayed on the east bank (hadhā'l-jānib: 
a typical Baghdadian expression: cf. the present-day dhaka’l-subb = Turk- 
ish gārsh-i yagā = west bank). 

Can we find traces of those that are lost? 

—Among annals, those of Ibn Yazdādh (up to 300), Niftawayh (d. 
323), Ahmad-b-Kāmil, the qadi (d. 351), Ahmad-b-'UA Qatrubulli, 
‘AA ibn Asma’, nephew of Vizir ‘Ali ibn "Īsā (distinct from Ibn ‘Aram- 
ram), 94 and ‘AA ibn Khudhyān Farghānī before 370. We know only that 
Niftawayh and A-b-Kàmil were very concise, and that Farghàni, who 
wrote in 336, confused Hallājism with the "Azāgīrī heresy. 105 

—Among biographies, only the Kitab al-wuzara ' of Thagafī (d. 314)106 
and that of Mutawwag, the Manāgib Ibn al-Furat of Sūlī, the Akhbar al- 
gudāt of Waki' (d. 305) have been rediscovered. And a passage from Ibn 


103 [bn ‘Isa, Faris. 104 Fihrist, 139, 147-148. 


105 Ap. Yāgūt, Udaba’ I, 298. 
106 C£, Kitab al-juz’ of Ibn 'Abbàd. 
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Farhün!?7 makes us think that Hallāj must have figured in the biography 
of Grand Qadi Abū ‘Umar by Niftawayh. 


2. Authors Using the Account of Ibn Zanji 


Beginning around 350, the great caliphal annals, from those of Thābit- 
b-Sinàn Sābī'98 and Miskawayh to those of Sibt ibn al-Jawzi, Kutubi, 
and 'Ayni all use as a textual base for the trial of 309 a much more de- 
tailed source, the “account of Ibn Zanji” (taken from his father, the main 
clerk of the court), a recension of which we published in 1914 (ap. Quatre 
Textes I: the recension that Oādī Abū ‘Ali Tanükhi [d. 384], author of 
Nishwar, transmitted to Khatib [Ta'rīkh, 1931 ed. VIII, 132-141 p. 

Henceforth, the personality of Hallāj is fixed according to classical his- 
tory. Earlier historians, who do not seem to have made use of it, had 
other, direct documentary sources: archival records; official interroga- 
tions, shahadat bimā sumi'a minhu (Süli, regarding no. 37); confiscated let- 
ters, kutub lahu tadullu ‘ald tasdīgī mā dhukira ‘anhu (Khutabi); recorded 
confessions, agarra ba 'duhum bilisānihi (Khutabī). They also knew the var- 
ious and powerful supporting forces that nearly saved Hallāj (Istakhrī, 
Khutabī, Azrāg). Ibn Zanjī, whose account minimizes the trial, recopies 
none of the documents that he had nevertheless transcribed; and he elim- 
inates prudently the interventions [on Hallāj's behalf] by implicated 
leading figures. His account, drafted before 311,199 aims merely at com- 
municating to some friends his impressions of the often picturesque ses- 
sions of the court. This is what he based its success on and what makes 
him valuable to us. 

It was not published immediately, and its somewhat cursive script 
must have kept it out of the collection of rasa’il that Ibn Zanji published 
at the end of his life. He must have restricted himself to giving the ijaza 
for it to a few contemporaries like Ibn Sangala, katib of Radi and in- 
formant of the historian ‘Abd al-Rahman ibn "Īsā (brother of the vizir) 
for his annals (years 270-329);119 like Thābit ibn Sinan (d. 366), another 
historian; and like Abū ‘Ali Tanükhi (d. 384), who was covetous of this 
genre of accounts for his Nishwar; and perhaps much before him to two 
scribes who were compilers of accounts of the reign of Muqtadir: M- 
b-'Abdüs Jahshyari (d. 331) and Abü'l-Husayn-b-Hishàm-b-'AA-b-Abi 


107 Cf. the execution. 

108 Who would have received it from Ibn Sanjala, with whom his brother had ties (Maris, 
87: in 325). 

109 Before the death of Shakir. 

110 Fihrist, 129; Sabi. 
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Oīrāt,!!1 informant of the Sabi and of Tanükhi. I mention all these names 
in order to find the one among them who was the first publisher of the 
“account of Ibn Zanji,” its *'prefacer." 

For in our various sources this "account" is preceded by a preface 
without isnād (nos. 1-18 of the 70 sentences of the account: cf. analysis in 
Quatre Textes, pp. 1-3). It is by neither Ibn Zanji nor Tanükhi, their 
common isnād interposing “‘haddathana” only in no. 14 (= Khatib VIII, 
133, line 13). It begins with “‘balaghana” and summarizes the trial up to 
(the first?) istiftā” of the two gādīs by Vizir Hamid. Its author seems to be 
unaware of the trial of 301 (just as Ibn Zanji shifts the betrayal by Dabbas 
from 298 to 309), attributes to Ibn ‘Isa the arrest of M-b-'Ali Ounnā'ī, 
separating it (nos. 6, 10) from the arrests that Hāmid ordered (no. 34), 
and overlaps Ibn Zanji in abridged form for the rest (cf. nos. 4 and 17, 6 
and 25, 9 and 27, 10 and 24, 12 is perhaps identical with 37). Already 
Miskawayh gives part of this preface (nos. 2, 10-12) which appears in full 
in Ibn Sinān (d. 366) as it does in the analysis of the whole by Sibt ibn 
al-Jawzi (f. 73b, where there is a mistake to be corrected)!?? and in his 
partial quotation (f. 74a) of numbers 1-13 (including with it the number 5 
that the recension of Tanükhi omits). Is it by Ibn Sinān? I prefer to at- 
tribute the first lacunary redaction of it to his informant, to the first pub- 
lisher and prefacer of the account: undoubtedly Jahshyari (d. 331), in his 
early compilation of Akhbār al-Mugtadir, a monumental work that its au- 
thor no doubt caused to be used in the Kitab al-‘Abbast of the Imamite 
A-b-Ism Samaka Oummī (master of Vizir Ibn al-'Amid: Najāshī [bib. 
no. 2169-3], 71). 

After Miskawayh, chroniclers like Hamadhānī and Ibn al-Athīr give 
only numbers 2, 10-12 of this preface. Only Kutubi gives numbers 2, 6, 
22, 13, 17 in succession. 

Here again is the comparative list of known recensions of the "account 
of Ibn Žanjī”: 

(1) Ibn Sinān gives all of the numbers 1-70, preceded with the note 
“qissat al-Hallāj mutawwala";113 

(2) Tanükhi, following the Ta'rīkh of Khatib (and perhaps also the 
Ta'rīkh of Zajjaj, d. 391), omits numbers 3 (in part), 5, 10-11 (parts of 
each), 13, 18, 29, 35, 38, 48; 

(3) Miskawayh omits 3 (in part), 4-9, 14, 15 (in part), 22, 23, 35, 37, 


111 Whose real source was ‘AA Hy-b-'Ali Bāgata'ī (Sabi, 265, 359; Yāgūt, Buldān I, 476; 
Udabā” V, 454). 

112 «Sūlī” for “Sabi” (Ibn Sinān). 

113 Correct Ouatre Textes, p. 1. 
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40, 41 (in part), 43-46, 49, 51 (in part), 55, 58, 62, 65, 66, 67 (in part), 68, 


(4) Hamadhānī abridges, but with care, in giving numbers 2, 3, 10, 11, 
13, 15, 19, 25, 26, 28, 30, 37, 41, 42, 35 (Hāshimī is called Abū Bakr at 
first), 43, 46, 50-66; 63-66, 67 (in part), 69 (in part); 

(5) Ibn al-Athir gives numbers 2, 10-12, 51-54, 60, 61, 64, 66, 67 
(abridged); 

(6) Ibn Khallikān (Waf., de Slane edition and Wiistenfeld supplement) 
gives numbers 25-26, 47-48, 51-67; 

(7) Kutubi (copied in this instance by ‘Ayni) gives in a hostile sum- 
mary numbers 22, 26, 22, 13, 17, 30, 32, 47 (end), 52-55, 60, 61, 63-65, 
66, 70. 

The “account of Ibn Zanji" poses one final problem. Miskawayh at- 
tributes it on several occasions (“gala Abūī'l-Oāsim ibn Zanjī”: no. [. . .]) 
to Ibn Zanji; but the isnād of Tanükhi indicates that he was only its sec- 
ondary ráwi and that it was his father, Zanjī, who wrote it and communi- 
cated it to its first publisher. Indeed, Ibn Zanji, who died in 378, was 
hardly more than ten years old at the time of the aforesaid text's redac- 
tion (309-311). But his father (born around 260, died in 334), despite his 
more pronounced character and the literary education he received from 
the writer and historian A-b-M-b-‘UA Thagafi Himār al- 'Uzayr, !!^ left 
no works and would not have already omitted in the “account” the fact 
that Hallaj had been imprisoned from 301 to 309 and that Dabbas had 
betrayed him in 298 (no. 15). Other errors in the "account," however, 
could have come from him: deliberate errors introduced by his silence 
about the steps ín extremis taken by the Sayyida, about the postponement 
until the next day of the coup de gráce for the executed criminal, and about 
the preservation of his head in the palace “Museum of Heads” for a year 
after its public display and before its dispatch to Khurasan. 

In addition to using the “account of Ibn Zanjī” for the trial of 309, his- 
torians who came after 350 imitate Ibn Sinàn in mentioning separately, 
sub anno 301 (or 300), 115 Hallāj's being put on the pillory. 


3. Authors Using the Account of Ibn ‘Ayyash 


Besides the very valuable account of Ibn Zanji, Tanükhi (d. 384) has 
preserved for us in his Nishwār (I, 80-88) nine texts dealing with Hallāj 
and his disciples derived from a grand-nephew of Oādī Ibn Buhlül who 


114 Cf. Fihrist, 148, and Yāgūt, Udabā' 1, 223. 115 This volume, p. 487. 
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was related to his family, Ahmad-b-Yüsuf al-Azrag (297, d. 377). The 
second text, lacking isnād and concerning AS Nawbakhti, gives the full- 
est recension of an account prior to Ibn Abi Tahir and to Sūlī.!!$ Text 
numbers 3 and 4 emanate from Oādī Ibn 'Ayyāsh, who received them 
(cf. Nishwār 118) from one of his own paternal uncles, Abū 
Muhammad-b-Hasan ibn 'Ayyash, a shāhid of the grand qadi in 321. 
Theirs is a much more detailed account of the trial of 309 than that of Ibn 
Zanji. We find in them the false propaganda document with the hierar- 
chy ‘bab-mahdi-huwa huwa” used as incriminating evidence in 309 by 
Hamid, and, going back to 301, the scenario for the pretext of condem- 
nation, Nasr’s pronouncement on Hallāj (“shaykh sālih”), and 
'Mādharā'yī's mule" (called here “‘fulan”). Text 5, about his "makhariq," 
could have come, like text 2, from Awārijīs pamphlet, but A-b-Yūsuf 
al-Azraq does not tell us the source. 

It is very strange that no historian had used this “account of Ibn 
‘Ayyash” after Ibn Abi Tahir (“huwa huwa'")!? and, possibly, Ibn Sinan 
("shaykh salih,” note Fihrist 191, line 27: which may have come from Ibn 


Abi Tahir). 
c. Muslim Authors Who Have Discussed the Sources 


In Arabic: no attempt at a bibliography has come down to us. 

Ibn al-Nadim Warrāg, in his Fihrist (190-192), gives five texts but 
quotes only two authors, Ibn Abi Tāhir and Ibn Sinàn, and we know 
from whom he took the list of 47 works by Hallāj, a crucial document. 

Khatib, in his Ta’rikh (VIII, 112-141), disguises in isnads his consulting 
of at least eight works, as we pointed out above. 

Abü Yüsuf Qazwini was the first one who attempted to assemble the 
sources in a systematic way; Sibt ibn al-Jawzī, in his Mir'at, lists eight of 
them, five or six of which came to him via the plagiarism practiced by his 
grandfather of Oazwīnī's work: Süli, Ibn Sinān, Ibn Hawgal, Sulami, 
al-Manāgib (distinct from that of Ibn Khamīs), and Khatib. 

Rūzbehān Bagli, in his Mantiq al-asrār, quotes only a very small part of 
the works that he consulted: Daylami (Muhammad, f. 8a, correction of 
‘Ali, £ 16b; for Ibn Khafif), Abū Nasr Sarraj (Shathtyat, ff. 11a, 
Muhammad Jāgīr [‘‘ba‘d al-mashā'ikh”, f. 42b, 8a = Persian translation, 


116 Khutabi ("zandaqa"). 
117 This author of a Kitab mu'tabar fi ma'āni al-simt (end of fifth century) was a Qar- 


mathian. Cf. further the Kitab jamt‘ shahi fi'l-mawalid of A ibn ‘Abd al-Jalil Sijzī (around 
380). 
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p. 74, which identifies him]; we do not know where he found certain 
legendary pieces [Ibn Fātik, f. 8b; role of Ibn ‘Isa, f. 3b-4a; muthla of 
Mugtadir the same evening as the execution of Hallāj, f. 55b: Arabic ac- 
count incorrect]; he does not tell his source for Mansūr, Hallaj’s son, 
*lahu lisan wa bayān wa karāmāt wa isnād”: ff. 7b, 69a), nor for the Riwayat 
of his father. 

Nothing remains of the bibliography that Ibn al-Sà'i must have pre- 
pared in his monograph, used by Qazwini. 

Ibn Taymiya (d. 728) restricted himself to quoting Khutabi and 
Khatib, AY Qazwini, Ibn al-Jawzi, and Sulami. 

Dhahabi (d. 748), even more brief, gives only references from Khatib 
and Ibn al-Jawzī and the title of the Akhbār of Ibn al-Oassās, apart, that 
is, from direct recourse to Ibn Bākūyā, AS Naggāsh, and Sulamī 
(Tabagāt). Ibn Hajar ‘Asqalani (d. 852), in his Lisān al-mīzān (II, 314-315), 
after giving three references to Qushayri, Khatib, and Ibn 'Arabi, brings 
to light a unique text of Yüsuf Najirami (d. 423) on the execution ofa son 
of Hallaj in Ahwaz around 326. 

We owe the following lists of sources on Hallaj, ordinary heresio- 
graphical sources, to an old tradition peculiar to Shi'ites: 

(1) Mū'min Jazā irī (d. around 1070: khizāna): gives Ibn Babawayh, AJ 
Tūsī, Tabarsi, Mufid, ‘Alam al-Hudā, ‘Allama Hilli, Ibn Tāwūs, Ibn 
Fadh; 

(2) Khūnsārī (d. around 1287: rawdāt) gives Ibn Khallikān, Nasir Tüsi, 
Baha’ Amili, Nar Shüshtari, Mufid, Ibn Bābawayh, AJ Tūsī, ‘Allama 
Hilli, Mu'min Jazā'irī, Ibn al-Shihna, Khwandamir, Amir Dāmād, Mus- 
tawfiī; 

(3) Khuyyi (Sharh minhāj al-barā'a VI, 177-178, 263, 266-269, 274) 
gives Qutb Dhahabī (Fawa'ih), Mufid (radd, sharh), Ardabīlī (hadiqa), 
Khūnsārī, Ibn Bābawayh, AJ Tūsī, ‘Allama Hilli, Birüni, Hajj Mü'min 
Khurāsānī, Ibn al-Shihna, Khwandamir, Dhahabi, Ibn Khallikān, Hurr 
‘Amili, M Tahir Qummi, ‘Ali Shahidi, Ism Khājūwī. 

We have the following Shi'ite bibliographies also in Persian: 

(1) Nür Shüshtari (d. 1019: majālis) gives Sam ‘ini, Harawi, Rami, 'Al- 
lama Hilli, Sijzi (mu tabar), Pārsā; 

(2) Bihbihānī (d. 1216: khayratiya) gives Jami, Ibn al-Da'i, Shabistari, 
Mufid, Dūrbastī, AJ Tūsī, Ibn al-Balyānī, Aba’l-Ma ‘Ali Husayni, ‘Attar; 

(3) ‘Abbas Qummii (Safinat al-bihār 1, 296; II, 58) gives AJ Tūsī; Ibn 
Bàbawayh, Mufid, Ibn al-Nadim, M-b-Makki (majmu 'at), Ibn al-Bitriq 
(d. 606), Astarabadi (manhaj), Majlisi (wajiza), Baha’ 'Amili, Mulla Sadrā 
(kasr asnam al-jahiliya). 
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In Turkish, neither Sari ‘Abdallah nor Hajji Khalifa has given a bibliog- 
raphy on Hallāj; even a summary appears only in a few modern dic- 
tionaries. Likewise in Urdu.118 


118 Eshrefoģlu Rimi, makhlas (pen-name) of the ninth/fifteenth-century Anatolian popu- 
lar Süfi poet who calls himself elsewhere ‘Abdullah b. Eshref b. Mehmed al-Misri, suggest- 
ing an Egyptian, if not necessarily Arab, background. The details of Eshrefoģlu's life are 
for the most part obscure, the earliest source being Tashkóprüzade's Al-shagā'ig al- 
nu'maniye, written a century after the poet's death. In the light of Eshrefoglu's subsequent 
prominence as a writer of mystical works in prose and verse, Tashkóprüzade's vague but 
summary dismissal of his Süfi career is curious. The popularly accepted biography (dating 
from the middle eleventh/seventeenth century, at the latest) links the name of Eshrefoģlu 
with the semilegendary abdāls (itinerant mystic preachers who found particular favor 
among the ghazi soldiers), with Amir Sultan (Shams al-Din Muhammad al-Bukhari, d. 
832/1429), and with Haci Bayram (d. 833/1430) the latter being virtually "patron saints" of 
Bursa and Ankara, respectively. Eventually Eshrefoglu is said to have become initiated into 
the Oādirī order under the guidance of Sheikh Huseyin Hamà wi. Due to the influence of his 
own personality, Eshrefoģlu's name became linked with the branch of the Oādirī order that 
he founded in Iznik (Nicaea) in the mid-fifteenth century. 

References to Hallāj are scattered throughout his two best known works, the didactic 
prose treatise Muzekki al-nufiis, and the collected poetry of the Divan. In the latter, 
Eshrefoglu frequently repeats his affirmation of the “secret” of the utterance, "ana'l-Haqq." 
While occasionally, these references seem to be merely for poetic effect, elsewhere they ring 
of complete sincerity and suggest a personal humiliation and suffering that the mystic likens 
to that of Hallāj. It is noteworthy, although difficult to explain, that in his diary Mahmüd 
Hüda'i (d. 1038/1628) in several passages links the names of Hallāj and Eshrefoģlu, and in 
another says that the latter was killed. Such a statement is not corroborated by the other 
sources. [Note by Dr. William Hickman, whose doctoral thesis, Harvard University, 1971, 
was on Eshrefoģlu. ] 
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